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tatah adbhir eka saptanam tejahsamvattaninam anantaram
adbhih samvartani bhavati. evam gate ’dbhih saptake punah,
tejas@ saptakah etena kramenapsamvartaninam gate saptake
{ punah tejahsamvartaninam saptako bhavati. pascad vayu-

samvartani tatah pa$cad eka vayusamvartani bhavati. ...

satpafica$at tejahsamvartanyah saptipsamvartanyah eka
vayusamvartani. evam ca prajfiaptibhasyam sunitam bhavati
catuhsasti kalpah Subhakrtsnandm devanam ayuhpramanam
iti.

Nandapuri Peter Skilling

Intermediate Existence and the Higher
Fetters in the Pali Nikayas

This article concerns what the Pali Nikayas have to say
about the antaraparinibbayin non-returners and their desire
for existence and the life in an intermediate existence.! I
shall argue that this material casts doubt on a major point of
Theravada orthodoxy.

The following are the four noble persons presented in
Pali Buddhism:

1. The stream-enterer (sotdpanno)
2. The once-returner (sakaddagami)
3. The non-returner (andgami)

4. The arahant (araham) (S V 200).

The Buddha stated that it was only in his teaching that
one could find these four noble persons.? The meanings of

11 am grateful to Professor Richard F. Gombrich (University of Oxford)
for his suggestions which helped me to improve the content of this
article. I also appreciate the help given by Professor George D. Bond and
the late Professor Edmund F. Perry (Northwestern University) in
articulating my initial thoughts into an article.

21t is not difficult to understand why Buddhist teaching was so appealing
to many sorts of people. It seems Buddhism’s diverse ways of presenting
many noble stages and persons could embrace a variety of spiritual
needs and levels of spiritual development. Buddhism could introduce
arahantship here and now for those who came to it seeking no more
rebirths. It could offer the stage of non-return for those who came with
the aspiration to have an experience in a higher world before attaining
the final goal. It could offer the stage of once-return for those who would
like to come back to this world one more time to have more experiences
as humans before attaining the supreme goal. Finally, it could offer the
stage of stream-entry for those who are not really tired of either world
but would like to have an assurance of attaining the supreme goal one
day. This is also evident from the fact that all the arahants that we find in
the Nikayas are either monks or nuns. There is no reference to living lay
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the Pali names given to identify these four — one who has
entered the stream, one who returns once, one who never
returns, and the worthy one — also highlight that their
spiritual statuses form a hierarchy on a gradual path.! They
are explained as having achieved these statuses by gradually
giving up “ten fetters” (dasa-samyojana). This hierarchical
order is also referred to by naming them the first recluse
(stream-enterer), the second recluse (once-returner), the third
recluse (non-returner), and the fourth recluse (arahant)
respectively (A II 238). Of the four, the arahant is the highest
as he is the only fully perfected one, requiring no further
instruction (asekha); he has achieved the supreme goal,
nibbana.2 The rest are still seekers, requring instruction
(sekha), who are advancing towards their final goal.
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These four categories of noble person are expanded in
the Pili texts in many different ways. One common
expansion can be seen in the following list, where each
category is divided into two stages: the path and the
fruition.3 '

1a. The one who is in the process of realizing the

" fruition of stream-entry (sotdpattiphalasacchi-
kiriyaya patipanno)

1b. The stream-enterer

2a. The one who is in the process of realizing the
fruition of once-returning (sakadagamiphala-
sacchikiriyaya patipanno)

arahants. The envisaged spiritual stages for the laity seem to be either
stream-entry, once-return, or non-return. -

‘I'iThese spiritual stages, as described in S V 25-26, are the fruitions of

_living a mendicant life (sdmarfiaphalani), a holy life (brahmarifia-

* phalani), and a holy practice (brahmacariyaphalani).

2There are two other perfected ones besides these four noble persons: the
Paccekabuddha and the Sammasambuddha.

3SceSY2oz;Ud56;AIV373.
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2b. The once-returner
3a. The one who is in the process of realizing the
fruition of non-returning (anagamiphalasacchi-
kiriyaya patipanno)
3b. The non-returner
4a. The one who is in the process of realizing the
fruition of arahantship (arahattaphalasacchi-
kiriyaya patipanno)
4b. The arahant
In addition to this there are many other lists, and they
demonstrate the multiplication of noble persons according to
slight differences in attainments. Even though in many ways
these other lists are expansions of the one above, an investi—
gation into them will not only enlarge our understanding of
Buddhist soteriology proper but also demonstrate the
difficulty in understanding them in terms of the traditional
list of ten fetters. The category of non-returners is a case in
point. In the Pali Nikayas this noble person is expounded in
various ways. The following ten non-returners can be named
as an example:

1. The first antaraparinibbayin
2. The second antaraparinibbayin
3. The third antaraparinibbayin
4. The upahaccaparinibbayin
5. The asarikharaparinibbayin
6. The sasarikharaparinibbayin
7. The uddhamsota-akanitthagamin
8. The kayasakkhin
9. The ditthippatta
10. The saddhavimuzta.

In this study, my main aim is to consider the non-returner
type called antara-parinibbayins and the fetters of existence
with which they are said still to be tied. By doing so, I will
show how problematic it is to understand the various types of
non-returners taking the traditional list of ten fetters as a
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basis. l‘I will pomt out not only the weakness of the traditional
list - b‘ut also why it does not include the “desire for
ex1stéﬁce a fetter that can be found in some other lists and
Wthbi'iS essennal in describing some of the Buddhist noble
persofis. A possible reason for its non-inclusion seems to be
the T§eravéda refusal to accept an intermediate existence.
My examination of the antaraparinibbdyins and the fetter of
existence leads me to conclude that, in spite of the Theravada
refusal, some Pili texts assume the existence of an
intermediate state for the antaraparmzbbayms, for they
cannot be born again. -

I

Both Buddhist and non-Buddhist sources show that the
idea of a non-returner was a commonly understood concept
in the Indian religious world at the time of the Buddha. The
Buddhist definition of a non-returner in the Nikayas,
according to the Critical Pali Dictionary, is that a non-
returner (andgamin) is “a person who does not return (to this
world), i.e. who has attained the third stage of sanctification
and only is born again in the Brahma world before his
entrance into Nibbana.”! This means that, after his death, he
will not come to the sensual realm to be born again (D III
237). The prototype of this very idea of not returning to this
world is found in the following passage of the Brhad-
aranyaka upanisad

ere one’s mind is attached, the subtle self goes thereto

‘ Wlt.ix action, being attached to it alone. Obtaining the end
of h1s action, whatever he does in this world he comes
again from that world, to this world of action. This [is for]
the man who desires. But the man who does not desire, he
who is without desire, who is freed from desire, whose

"-!‘
"1

1¥in nﬁn, Vin I 161, Ud 56: andvattidhammo tasma loka.
*1‘& L 4 A
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desire is satisfied, whose desire is the Soul; his breaths do
not depart. Being Brahman he goes to Brahman !

Nevertheless, when these concepts of retumer and non-
returner came to Buddhism, they took on new interpretations.
The Buddhist categorization of noble persons into returner
(@gami), non-returner (anagami), and arahant that we find at
Itivuttaka 96 is a good example to illustrate this. The re-
turner, as explained there, is tied with the bonds of sensual
pleasure and existence ; the non-returner, on the other hand,

~ is free from the bond of sensual pleasure, but has the bond of

existence; the arahant is free from both bonds.2 The word
yoga or bond in that text is equivalent to the word samyojana
or fetter found elsewhere.

The traditional list of ten fetters is often divided into two
sections. Thus, orambhagiya-samyojana (“the lower fetters™)
and uddhambhagiya-samyojana (“the higher fetters”) make
up the list of ten. The following five form the group of
lower-fetters:

I. personality belief,

2. sceptical doubts,

3. attachment to rules and rituals,
4. sensual desire,

1B;’had. IV.4.6 : tad eva saktah saha karmanaiti lingam mano yatra
nisaktam asya; prapydntam karmanas tasya yat kim ceha karoty ayam.
tasmal lokat punar aiti asmai lokdya karmane, iti nu kdmayamanah;,
athakamayamanah, yo ‘kamo niskama apta-kdma dtma-kamah, na tasya
prana utkrdmanti, na tasya prand utkramanti, brahmaiva san brah-
mdpyeti (translation from R.E. Hume (The Thirteen Principal Upani-
shads, London: Oxford University Press, 1931, p. 141) and S. Radha-
krishnan (The Principal Upanishads, London: George Allen & Unwin,
1953, pp. 272-73).

2n 96 : kdmayogayutto bhikkhave bhavayogayutto dgamf hoti aganta
itthattam ; kamayogavisarnifiutto bhikkhave bhavayggayutto anagami hoti
andagantd itthattam; kamayogavisaifiutto bhikkhave bhavayogavisa-
Afutto arahd hoti khindsavo ti.
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5. ill-will (S V 60).
The five that form the higher fetters consist of :

6. desire for form,

7. desire for the formless,

8. pride,

9. restlessness,
10. ignorance (S V 61, D III 234).

The Pali word orambhdgiya means “connected with the
lower [worlds]”, and the word uddhambhagiya means “con-
nected with the upper [worlds]”.! The first five of the ten
fetters are called lower fetters because they tie the individual
to the lower realms, also known as the sensual realms. The
other’ five are called higher fetters because they tie the
individual to the higher realms which consists of the realms
of both form and the formless. By getting rid of the five
lower:fetters, one becomes free from the sensual realm only,
and by getting rid of the five higher fetters, one becomes free
from both form and formless realms.

In the Theravada tradition, this concept of fetters is taken
for granted and it is assumed that it is possible to understand
the Buddhist noble persons entirely in terms of their giving
up of fetters (see, for example, under samyojana in Nyana-
tiloka’s Buddhist Dictionary [NBD]). However, there are
,many examples in the Pali Nikayas themselves where this
interpretation becomes problematic.

One problem of the fetters in relation to noble persons
can be seen in the following well-known Nikaya passage.
The stream-enterer, the once-returner, and the non-returner
are defined in relation to their giving up a certain number of

1 All translations from the Pali in this article are based on the PTS translat-
ions with my own changes and modifications to make the meaning clear.
Mp I1,130: uddhambhagiyani pafica bahiddha samyojanani nama, ...
uddham vuccati rapdripadhdtu, tatth’ uppatti-nipphdadanato tam
uddham bhajanti ti uddhambhagiyani.

v
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fetters (samyojana) and the arahant in relation to his
destruction of cankers (@sava). The passage reads:

Monks, who is the first recluse [z stream-enterer] ?
Here a monk after the vanishing of the three fetters has
entered the stream, has forever escaped the woe, is
affirmed, assured of final enlightenment.” :

Then, who is the second recluse [= once- retumer]
After the vanishing of the three fetters and the attenuation
of passion, hatred, and delusion, the monk returns only
once more to this world. And only once more returning to
this world, he puts an end to suffering.

Who is the third recluse [= non-returner] ? After the
vanishing of the five lower fetters, however, the monk
becomes one who is spontaneously born (opapatika) [as a
being in a Brahma world] and there he reaches complete
nibbana without ever returning from that world.

Who is the fourth recluse [= arahant] 7 But after the
vanishing of cankers (@sava), being cankerless, he reaches
already in this world, the freedom which is concentration,
the freedom which is understanding, after personally
experiencing and comprehending that state. !

As this passage conveys, one becomes a stream-enterer -
by eradicating three fetters; a once-returner by weakening
passion, hatred, and delusion in addition to the first three;
and a non-returner by eradicating all of the five lower fetters.

LA 11 238 : idha bhikkhave bhikkhu tinnam samyojandanam parikkhaya
sotapanno hoti avinipatadhammo niyato sambodhipardyano. ayam
bhikkhave samano; idha bhikkhave bhikkhu tinnam samyojandnam
parikkhayd ragadosamohdnam tanuttd sakadagamr hoti sakid eva imam
lokam agantva dukkhass’ antam karoti. ayam bhikkhave dutivo
samano; idha bhikkhave bhikkhu paficannam orambhagivanam
samyojananam parikkhayd opapdtiko hoti tattha parinibbayt anavatti-
dhammo tasma lokd. ayam bhikkhave tatiyo samano; idha bhikkhave
bhikkhu dsavanam khayd andsavam cetovimuttim paffdavimuttim ditth’
eva dhamme sayam abhififid sacchikatva uasampajja viharati. ayam
bhikkhave catuttho samano.
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However, according to the phrasing, one becomes an arahant
not by eradicating all of the fetters but by destroying all of
the cankers. The phrase used there is, “after the vanishing of
cankers, being cankerless” (@asavanam khaya andsavam).

These two ways of describing the four noble persons,
onein terms of fetters and the other in terms of cankers, also
compel us to question the validity of the standard traditional
list g,f ten fetters. According to the Pali Buddhist tradition the
person who has destroyed the five lower fetters becomes an
arahant only after also destroying the five higher fetters.
However, the passage cited above does not make any
reference to the five higher fetters and states clearly that one
becomes an arahant after destroying cankers. One way to
solve this question is to ask: Are the five higher fetters and
the cankers the same? Is one a version of the other? Are
cankers and the fetters more or less the same ?

There are lists of either four or three types of cankers
(@sava) in the Pali texts. (1) Sensual pleasure (kamasava), (2)
existence (bhavdsava), (3) speculative views (ditthasava),
and (4) ignorance (avijjasava) form the four. The one
omitted in the list of three is the canker of speculative views.
Perhaps this is because speculative views are due to
ignorance.! The goal of practising the Buddhist path is to
achieve complete freedom from the cycle of becoming, from
rebirth, in any of the three realms: the sensual realm, the
form realm, and the formless realm (S V 56).

So if one becomes an arahant with the destruction of all
cankers one has transcended all three realms. This means that
with the vanishing of the canker of sensual desire, one
becomes free from the sensual realm, and with the vanishing
of the cankers of existence and ignorance, one becomes free
from both the realms of form and the formless. This is
analbgous to the meaning of the fetters, and it leads us to

lForithe list of four cankers, see D I1 81 and A I 165 ; for the list of three
cankers, see S V 56.

v

7
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conclude that cankers and fetters are more or less the same.
Therefore, the difference, it seems, lies mostly in the terms
used rather than in the meaning. -

However, there are many other problems with this
grading of noble persons according to their destruction of
fetters. The various types of non-returners are a case in point.
For instance, it is difficult to judge the difference between

-the first antardparinibbayin and the second antara-

parinibbayin in terms of fetters. It seems, however, that there
was a common belief among the early Buddhists that one
becomes a non-returner by getting rid of the five lower
fetters. For instance, a householder once came to the Buddha
and said that he did not see any one of the five lower fetters
in himself. The immediate reply that the Buddha gave to this
person was: “You have declared the fruit of non-returning”
(S V 117). This means that in general one can be certain of
being a non-returner when one knows that one is completely
free from those five lower fetters.

After looking at various descriptions of the noble
persons, however, it is difficult to think that the destruction
of the five lower fetters is the only means of identifying a
non-returner. Moreover, it is difficult to conclude that the
five fetters are the only fetters that the non-returner has
broken. Many stock passages in the Nikdyas do not name the
individual fetters. A reason for this might be that when the
Buddha used the terms “lower fetters” and “higher fetters”
his listeners easily understood what he meant. Perhaps the
Buddha did not want to create a fixed list of fetters because
his original idea was to convey the nature of one’s spiritual
attainment by using a popular concept.

The following stereotypical passage on non-returners is
an example: idha bhikkhave bhikkhu paficannam orambha-
giydnam samyojandnam parikkhayd opapatiko hoti tattha
parinibbayi anavattidhammo tasmd lokd. ayam bhikkhave
tatiyo samano (A II 238). “Through the disappearance of the
five lower fetters a monk becomes an opapdtika and reaches
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complete nibbana without ever returning from that world.”!
As 1s evident from this passage and its context, the
disappearance of the five lower fetters is given as the key to
becoming a non-returner but they are not further identified.

It seems that the standardization of noble persons in
relation to fetters took place early in Buddhist history as a
requ’hse to the need for classifying and describing the
dlfferences between Buddhist noble persons. However, the
leayas themselves show the fallibility of such attempts. For
example, texts say that the difference between the once-
returner and the non-returner lies in the fact that sensual
desire and ill-will have partially vanished in the former,
while they have completely vanished in the latter.

According to the stock passage on the once-returner (A
IV 380), however, once-returners, in addition to their loss of
the first three fetters, are also partially free from passion,
hatred, and delusion (rdgadosamohanam tanuttd). Accord-
ingly, the fourth and the fifth lower fetters should be passion
and hatred or a combination of passion, hatred, and delusion.
But in the list of the five lower fetters, the fourth and the fifth
are named as sensual desire (kamardga) and ill-will

IThe term opapatiko is noteworthy. According to the PED, it means:
“arisen or reborn without visible cause (i.e. without parents), sponta-
neous rebirth, ... apparitional rebirth”. According to NBD the term
means “accidental, ... spontaneously bom, i.e. born without the instru-

* mentality of parents.” BD says further that opapdtika “applies to all
heavenly and infernal beings.” The Mahasihanadasutta names four
opapatika-yonis : heavenly beings, hell beings, some human beings, and
some purgatory beings (M I 73). Among these opapatika-yonis, where
can the non-returner be born ? Since the non-returner has already tran-

- scended the sensual realm, his becoming an opapdtiko cannot be in any
of d;;e six heavenly worlds, the human world, or any lower world. Since
the beings in the Brahma worlds are also born as opapatika, that is,
without parents, the phrase opapdtiko hoti in the cited non-returner
formula must refer to one’s becoming an inhabitant in a Brahma world.
On the term opapdtika, see also Joy Manné (1995), JPTS XXI, pp. 78~
8o. .
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(vyapada). 1t is likely that passion and hatred correspond to
sensual desire and ill-will respectively. Although delusion
(moha) 1s mentioned above as a third factor that one lessens
with the attainment of once-returning, in the list of the five
higher fetters, ignorance (avijja), which tallies with delusion,
is given as the last, a factor that should be got rid of with the
attainment of arahantship.

This means, no doubt, that both the once-returner and the
non-returner have also attenuated their ignorance to a certain
level together with the rest of the fetters which are not in the
list of five higher fetters. It also shows that linking this
classification of noble persons to a fixed list of fetters was
the result of a deliberate attempt by early Buddhists to seek

consistency in the Buddha’s sporadic contextual teachings.

I

Two lists of non-returners are found in the Nikayas. One
list consists of five non-returners and the other of seven. It is
interesting to note that the texts giving these lists often avoid
discussing the noble persons in relation to fetters. In the
following pages, I will briefly discuss several of these lists in
relation to textual sources. By doing so, I intend to bring out
the dilemma caused by the idea of the ten fetters in
categorizing Buddhist noble persons.

List A (S V 201)
I. The arahant
2. [non-returners]
1. The antaraparinibbayin
ii. The upahaccaparinibbayin
iii. The asankharaparinibbayin
iv. The sasankharaparinibbayin
v. The uddhamsoto akanitthagamin
3. The once-returner
4. [stream-enterers)
i. The dhamma-follower @who is on the path
to stream-entry)
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ii. The faith-follower (who is on the path to
stream-entry)

In this list, the five non-returners are placed after the
arahant. According to the text, the arahant has perfected the
five spiritual faculties, namely:

1. faith,

2. energy,

3. mindfulness,
4. concentration,
5. wisdom.

The non-returners are inferior to the arahant because they
have not perfected the five spiritual faculties. The differences
among the five non-returners also lie in the degree of
development of those five spiritual faculties. Among the non-
returners, the antaraparinibbdyin is the highest in rank and
the uddhamsota-akanitthagamin is the lowest.

At A IV 380, we find another description of noble
persons with no reference to fetters, where it states that as far
as the threefold categorization of morality, concentration,
and g\'f;;isdom is concerned, all these non-returners have the
same: standing: they have all perfected morality and
concentration, and they have all yet to perfect wisdom. This
does not imply that the non-returners have not developed the
faculty of wisdom at all. All the non-returners have
deveioped the five spiritual faculties, though less so than the
arahant, so we can assume that they have developed the
faculty of wisdom to a high level.

Moreover, according to A II 183, one experiences the
destruction of cankers through wisdom. This means that in
order to become a non-returner, one must destroy some
cankers and attenuate others, sensual desire in particular; and
to do so one should possess a high level of wisdom. The
textual statement that one becomes a once-returner after
attenuating lust, hatred and delusion (ragadosamohanam

v
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tanutt@) also supports this view, though it contradicts the
traditional understanding in terms of the five fetters.

Lol
List B (A IV 379-81)
I. [non-returners)
i. The antaraparinibbayin
ii. The upahaccaparinibbayin
iti. The asarnkhdaraparinibbayin
iv. The sasarikharaparinibbayin
v. The uddhamsoto akanitthagamin
2. The once-returner
3. [stream-enterers]
1. The ekabiji
ii. The kolamkolo
iii. The sattakkhattuparamo

In this list all the noble persons are described as having
residues of attachment (saupddisesa) but being no longer
liable to birth in such unpleasant conditions as the hells, the
animal world, the ghost world, or the demon world. In
addition, the five non-returners are described as those who
have perfected both morality and concentration; as those
who must still perfect wisdom; and as those who have
destroyed the five lower fetters. The once-returner, on the
other hand, has perfected morality but not concentration and
wisdom and is free from the three fetters and partially free
from lust, hatred, and delusion. The three stream-enterers, as
described here, have perfected morality only and have got rid
of the first three fetters. We summarize this in the following
chart:

Non- Once- Stream-

Returners Returners Enterers
morality perfected perfected perfected
concentration perfected not perfected | not perfected
wisdom not perfected | not perfected | not perfected
first three destroyed destroyed destroyed
lower fetters 1]
next two destroyed partiatly not destroyed
lower fetters destroyed

i
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List C (A V 119-20)
I. [stream~enterers]
i. The sattakkhattuparama
ii. The kolamkola
iii. The ekabiji
2. The once-returner
3. [non-returners]
1. The antaraparinibbayin
ii. The upahaccaparinibbayin
iii. The asarikharaparinibbayin
iv. The sasarnkharaparinibbayin
v. The uddhamsota akanitthagamin
4. The arahant (yo ca ditthe va dhamme araha)

All five types of non-returners in this list, as is stated in
the text, attain complete nibbana after leaving this world
(idha vihaya nittha), and the rest (the three stream-enterers,
the once-returner, and the arahant) attain their complete
nibbana here in this world (idha nittha). In understanding
these noble persons, it is important to note that the Nikayas
often list two occasions on which one can attain liberating
insight (a7ifia): (1) here and now or (2) at the time of one’s
death.- The above list and one at A I 234-35 add a third
occasion: (3) after one’s physical death.

Accordmgly, the five non-returners in the above list
achleve their perfection after leaving this world (idha vihaya
mttha) ‘while the sattakkhattuparama, the kolamkola, the
ekabz]z the once-returner, and the one who is an arahant here
and now achieve their perfection in this world (idha nittha).
This means that non-returners may achieve their complete
nibbana after death and in a place other than the sensual
realm. The text continues by saying that all these ten noble
persons have entered the stream (sotdpannd); are endowed
with (constructive) views (ditthisampanna); have unwaver-
ing confidence in the Buddha (aveccappasannd); and are
firm in belief (nittharigata).
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According to the above three lists,! there are five kinds
of non-returner. It is interesting to note that all of the non-
returners in these lists are described without reference to the
ten fetters. As seen above, they are defined in relation to
either the five spiritual faculties, the perfection of morality,
concentration and wisdom, or the way they achieve their
final nibbana.

List D (A IV 70-74)
1. [non-returners]
i. The first antaraparinibbayin
it. The second antaraparinibbayin
iii. The third antaraparinibbayin
iv. The upahaccaparinibbayin
v. The asarikharaparinibbadyin
vi. The sasankharaparinibbayin
vil. The uddhamsoto akanitthagamin
2. The arahant (so asavanam khaya...)

This list has seven types of non-returners because it
divides the antaraparinibbdyin into three. The seven non-
returners are named in this list as human destinies
(purisagatiyo) and the arahant as one who attained complete
nibbana without any residue of attachment (anupada ca
parinibbanamy). All of the seven destinies are ways in which
the non-returners attain complete nibbana.

These five or seven non-returners are listed in order
based on the level of each non-returner’s progress on the path
through developing spiritual qualities and breaking fetters. A
textual passage (A 1 234-35) that names the five types of
non-returner states that one who perfects morality, concen-
tration, and wisdom is most likely to become an arahant;
otherwise, he is likely to become one of the five non-
returners.

ISee also, S V 69-70.
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; The person who trains himself in perfecting morality,
- concentration, and wisdom is able to accomplish, with the
destruction of all cankers, the freedom which is
concentration, the freedom which is insight here and now,
within this life. If he fails to do so, with the destruction of
~the five lower fetters, he will be an antaraparinibbayin ; if
, .he; fails to be an antaraparinibbayin, he will be an upa-
i hcz 'fcaparlmbbaym if he fails to be an upahacca-
‘ pa%mbbaym, he will be an asarikhdraparinibbayin; if he
faifs to be an asankharaparinibbayin, he will be a sa-
saizkharaparzmbbaym if he fails to be a sasarnkhara-
pcfrmzbbaym he will be an akanitthaparinibbayin, a
person who is in the upper stream, heading towards
. Akanittha.

These non-returners are rated according to when, where,
and how they achieve final nibbana. Considering this
hierarchy in relation to one’s perfecting of the Buddhist path,
we can conjecture that in the sevenfold classification of the
non-returner too, if he who has perfected morality, concentra-
tion, and wisdom fails to become an arahant, he is likely to

sl

become an antardparinibbdyin of the first level; if he fails

the first level, then he will attain the second level; if he fails
the second level, then he will attain the third level. If he fails
to achieve all these, then, as in the list of five, the next
highest level he can achieve is to become an upahacca-
parinibbayin.

~ In both the sevenfold and the fivefold classification, the
differences among these non-returners are often given by
referring not only to the fetters that they break but also to
other forms of spiritual progress that they make. In one text,
the differences between them are shown by similes. These
similes convey to us what will happen to these non-returners
after ‘their physical death and when and how they will attain
their’ complete nibbana. According to that metaphorical
description,

B
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(1) the first antaraparinibbdyin attains complete nibbana
“just as from an iron slab, heated and beaten all day, a bit
may come off and cool down”; ! .

(2) the second antardparinibbdyin attains complete
nibbana “just as from an iron slab, heated and beaten all day,
a bit may come off, fly up and cool down”;2 and

(3) the third antardparinibbayin attains complete
nibbana “just as the bit may come off, fly up, and before
touching the ground cool down.”3

The three sparks of these three similes cool down before
touching the ground, in other words, while they are in the air.
From this we can assume that these three types of
antaraparinibbdyins attain complete nibbdna while they are
in antara, an intermediate state, without being born to
another life.

The similes that are given with reference to the other five
types of non-returner, namely, the upahaccaparinibbayin,
asarikharaparinibbdyin, sasankhdraparinibbayin, and the
uddhamsota-akanitthagamin, bear a common characteristic.
There the sparks cool down after touching the ground. Thus,

(4) the upahaccaparinibbdyin attains complete nibbana
“just as from an iron slab, heated and beaten all day, a bit
may come off, fly up, and after touching the ground cool
down”;*

(5) the asankharaparinibbayin attains complete nibbana
“just as from an iron slab, heated and beaten all day, a bit
may come off, fly up, and fall on some small heap of grass or
sticks, kindle fire, kindle smoke, and consume that small
heap and cool down from want of fuel”;3

1 A IV 70-71: papatika nibbattitva nibbayeyya .

2AV 71: papatika nibbattitva uppatitva nibbayeyya. .
3AIv 71: papatikd nibbattitvd uppatitva anupahaccatalam nibbayeyya.
4AIvV 72: papatikd nibbattitvd uppatitvad upahaccatalam nibbdyeyyé.

SAIvV 72: papatikd nibbattitva uppatitva parind tinapurije va katthapurije
vd nipateyya sd tattha aggim pi janeyya dhiimam pi janeyya aggim pi
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_ (6)'the sasarikharaparinibbayin atta‘ins complete nibbana
“just as from an iron slab, heated and beaten all day, a bit
may come off, fly up, and fall on a large heap of grass or
sticks, kindle fire, kindle smoke, and consume that large heap
and cool down from want of fuel”;! finally,

i (7) the uddhamsota-akanitthagamin attains complete
nibbana “just as from an iron slab, heated and beaten all day,
a bit may come off, fly up, and may fall on a large heap of
grass, heap of sticks, kindle fire, kindle smoke, and consume
that large heap, set fire to the shrubland, set fire to the
woodland and burning there, come to the edge of a green
cornfield, upland, rock, water or lush countryside and there
cool down from want of fuel.”2

The phrase “after touching the ground” in these readings
indicates that these four non-returners attain complete
nibbdna after being born in their next life, which, as is
evident from other contexts, takes place in a higher realm.

The non-returners in these lists are often explained in the
texts with little reference to the fetters.

The upahaccaparinibbayin non-returner is listed imme-
diately after the antaraparinibbdyin, so is one rank lower.
Grammatically, the term upahacca is the absolutive form of
upahan(a)ti; among others, it has the meanings of touch,

janetva dhiamam pi janetva tam eva parittam tinapufijam va kattha-

1AV 73 papatikd nibbattitva uppatitva vipule tinapusije va katthapuiije
vd nipateyya sa tattha aggim pi janeyya dhilmam pi janeyya aggim pi
janetva dhiomam pi janetva tam eva vipulam tinapufijam va kattha-

pudijam va pariyadiyitva anahdra nibbayeyya.

245 1Vi:73-74 : papatikd nibbattitva uppatitva mahante tinapuiije va
Iéagg}iz‘;pun'je va nipateyya sd tattha aggim pi janeyya dhiimam pi janeyya
_aggin pi janetrva dhiimam pi janetva tam eva mahantam tinapufijam va
~ gaccham pi dahitva dayampi dahitva haritan tam va@ pattham tam va
setan tam va udakam tam va ramaniyam va bhiamibhagiyam dgamma
' andahdra nibbayeyya.

. -
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strike, and reach. Accordingly, upahaccaparinibbayin means
the one who attains complete nibbana after reaching, or
touching, as in the spark simile, the ground. This means he
attains complete nibbana after being born into a next life.

As a non-returner, a upahaccaparinibbadyin is free from
the five lower fetters (S V 69-70), but he still possesses both
the rebirth fetters and the existence fetters that I think are the
higher fetters. Therefore, on his death, the wupahacca-
parinibbayin will be born in a pure Brahma world, and attain
complete nibbana while living in that world.! This is
because, though both the rebirth and existence fetters bind
him, they are so weak that they could produce only one more
life span. Buddhaghosa in his Visuddhimagga says that the
antaraparinibbdyin attains nibbana after reappearing any-
where in the Pure Abodes, before reaching the middle of his
life span there, while the upahaccaparinibbayin attains
nibbana after reaching the middle of his life span there (Vism
710, Mp II 330). In our view, there is no evidence in the
Nikayas to prove either that the antaraparinibbayin is reborn
in a new life or that the upahaccaparinibbayin has to live
pass the middle of his life span. However, it is clear that the
upahaccaparinibbayin attains complete nibbana after being
born in another life in the pure abodes.

LA set of five Brahma worlds named as Aviha, Atappa, Sudassa, Sudassi,
and Akanittha, are collectively called “pure abodes” (D III 237). In them
only non-returners are born, and there they attain their complete nibbana
without ever returning to the sensual realm. Vism 710 classifies twenty-
four types of non-returner who could live in these pure abodes. Since the
inhabitants of those pure abodes are not liable to return to the sensual
realm, Bodhisattas are never born in them. To become a Buddha one has
to be born in the human world of the sensual realm (Spk I 50; Bu-a
224). The Mahasthanddasutta (M I 82) states that the Buddha, in his
former lives as a Bodhisatta, had experienced almost all forms of birth
except the birth in those “pure-abodes”, because if he had been -born in
them he would not have come back to this world again. However, there
are stories which relate that the Buddha sometimes visited the
inhabitants of these pure abodes (suddhdvdsa), and vice versa (D II 50).
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The next two non-returners are the asarnkharapari-
nibbdyin and the sasankhdaraparinibbayin. The word
asankhara has two meanings. One, found in the Samyutta-
nikadya (III, 112), is “devoid of formation aggregate”. The
other, found in later texts, is “unprompted” (Vism 452-53).
According to the latter meaning, asarikhdra means automatic,
unprompted, done by oneself without any encouragement,
and sasankhdra means prompted, encouraged by others.!
Buddhaghosa in his Visuddhimagga says that the asarikhdra-
parinibbayin reaches the highest path (nibbana) without
prompting, with little effort, while the sasarikharapari-
nibbdyin reaches the highest path with prompting, with effort
(Vism 710). In the Anguttara-nikaya (II 156), where we find
four types of non-returners, the asarnkhdra and the
sasanikhdraparinibbayins are further classified into two
types. The four are:

‘1. the sasarikharaparinibbayin, who attains complete
~ nibbana here and now (dittheva dhamme sasan-
kharaparinibbayi hoti);

2. the sasankhdraparinibbayin, who attains complete
. nibbana after his physical death (kayassa bheda
‘i sasankharaparinibbayi hoti);

3. the asankharaparinibbayin, who attains complete
“* nibbana here and now; and

‘4. the asankharaparinibbayin, who attains complete
. nibbana after his physical death.

fhxs fourfold classification shows that both the
asankhdra- and the sasankhdra-parinibbayins may attain
complete nibbana here and now in this world. However, this
seems to contradict the passage at A IV 119-20 which
describes both these non-returners as attaining perfection
after leaving this world.

}Sce also CPD on these terms ; also see Edgerton’s BHSD on: anabhis-
- amkhdra-parinirvdyin.
L 4
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The last non-returner in the lists of five and seven is
called uddhamsota-akanitthagamin. The literal meaning of
the word uddhamsota (Skt ardhva-srotas) is “going up-
stream.” Thus the uddhamsota-akanitthagamin means “the
person who goes upstream to Akanittha.” In Dhammapada
218 the uddhamsota is described as “One should be eager,
determined, and suffused with thought; [such a] one, whose
thought is not attached to sensual pleasures, is called an ‘up-
streamer’.”

The idea that the uddhamsota non-returner goes up-
stream conveys that he is to be reborn in any of the five pure
Brahma worlds, from Aviha to Akanittha. He goes up from
Aviha to Atappa, from Atappa to Suddassa, from Sudassa to
Sudassi, from Sudassi to Akanittha, without turning back to
be born in a lower world (see Pp 17; Pp-a 199). This means
that those non-returners who are born in Atappa will never be
born in Aviha, but may be born in Sudassa or Sudassi or
Akanittha. Those five Brahma worlds, which are known as
the Pure Abodes, are the only places where the uddhamsota-
akanitthagamin can be born. The uddhamsota-akanittha-
gamin is born in those pure dwellings because he still
possesses both the rebirth and existence fetters.

I
Howdo fettersrelateto non-returners ? AIl 133-34names
four types of people in relation to their having, partially hav-
ing, or not having three types of fetters. The once-returner is
explained in this context as someone who has yet to
eliminate

1. the fetters that lead to lower realms (orambhagiya-
samyojana),

2. the fetters that bring birth (uppattipatilabhika-
samyojana), and

I See aiso Dhp-a III, 289-290; Thi 12.

¥/
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3. the fetters that bring existence (bhava-patilabhika-
samyojana).

This text does not refer to higher fetters but instead
introduces rebirth and fetters.! It may be that both the rebirth
fetters and the existence fetters constitute the higher fetters.

The text then goes on to explain the difference between
the uddhamsota-akanitthagamin and the antaraparinibbdyin.
Both are non-returners. For the uddhamsota-akanitthagamin,
although the five lower fetters have vanished, the rebirth and
existence fetters still exist. For the antardparinibbdyin, on
the other hand, there exist neither the lower fetters nor the
rebirth fetters; yet he still has the existence fetters. And for
the arahant all these three types of fetters have vanished
completely. Though this text elucidates the difference
between these three categories of noble persons, it does not
identify what these rebirth fetters and existence fetters are.
We riote, however, that this threefold classification tallies
with'It 96, where we find the categorization of noble persons
into once-returner, non-returner, and arahant.

The once-returner, according to A Il 133-34, comes back
and is reborn in the lower realm because in him even the five
lower fetters have not completely vanished. This means that
the once-returner has still to eliminate all three types of fetter
in order to attain complete nibbana. On the other hand, the
arahant has completely eliminated all three types: the lower
fetters, rebirth fetters, and existence fetters. In this context,
this text names only two types of non-returners: the first and

1The commentary on this passage seems very unclear. It says: uppatti-
patilabhiyani ti yehi anantard uppattim patilabhati. bhavapatilabhiyant
ti uppattibhavassa patilabhdya paccaya: Mp 111, 130-31. Then it says:
sakadagamissa ti idam appahinasamyojanesu ariyesu uttamakotiya
gahitam ; yasma pana antard-parinibbayissa antard uppatti n' atthi —
yam pana so tattha jhanam samapajjati, tam kusaland uppattibhavassa
paccayo t’ eva samkham gacchati — tasmd ’ssa uppattipatilabhiyani
samyojanani pahindni bhavapatilabhiydni samyojandni appahinani ti

" vuttam.
L 4

-
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the last of the list of five, namely, the antaraparinibbayin
and the uddhamsota-akanitthagamin.

Since all types of non-returners haye eradicated the five
lower fetters, they differ from each other only according to
whether they have eliminated the rebirth fetters and the exis-
tence fetters (in other words, the five higher fetters?). For
instance, those non-returners who are known as the
uddhamsota-akanitthagamins have yet to eradicate both the
rebirth fetters and the existence fetters. Those non-returners ..
who are known as the antaraparinibbayins have already
eradicated the rebirth fetters, and they still eradicate the exis-
tence fetters, which is why they are still only non-returners.
Then the other three types of non-returners that should come
between the uddhamsota-akanitthagamin, the last, and the
antardparinibbadyins, the first, could differ from each other
with regard to their level of destruction and attenuation of the
rebirth fetters and the existence fetters.

In this regard too, the traditional list of ten fetters is
problematic and elusive.

If the non-returners have further to eradicate the five
higher fetters, those fetters, according to the list of the ten,
should be ‘

1. the desire for form,
2. desire for formless,
3. pride,

4. restlessness,

5. ignorance.

If we assume that the desire for form and the desire for
formless states constitute the rebirth fetters, then there still
remains the problem of identifying the existence fetters.
Conversely, if we were to understand existence fetters to be
the desire for form and the desire for formless, then the
problem of identifying the rebirth fetters would remain
unsolved. We have seen that A II 1 33-34 states that for non-
returners there still remain the fetters that bring existence
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(bhavapatilabhikasamyojana); again, It 96 states that for
non-returners there still remains the bond of existence
(bhavayoga). Considering these references to a fetter called
the desire for existence, it is puzzling to find no such fetter in
the traditional list of ten fetters, more specifically among the
five higher fetters.

It seems to me that the listing of “restlessness”
(uddhacca) among the five higher fetters was first a textual
corruption and then slipped into the tradition to become part
of the standard list. In the place of “restlessness”, it is better
to read the fetter called “desire for existence”. It is also
posmble that in the original list there were three fetters,
(desug for form, desire for formless, and desire for exis-
tence),«and then the early redactors or copiers who under-
stood the first two fetters as a division or expansion of the
last dehberately replaced the last with restlessness. Here
restlessness seems out of place. Restlessness, for instance,
comes, also among the five hindrances:

1. sensuous desire (kamacchanda),

2. ill-will (vyapada),

3. sloth and torpor (thinamiddha),

4. restlessness and scruples (uddhaccakukkucca),
5. sceptical doubts (vicikiccha).

Since one gets rid of sensual desire and ill-will before
becoming a non-returner, one should also get rid of
“restlessness” while in the first two noble stages, namely,
stream-entry and once-return. ’
~ To support my view that the five higher fetters should
include a fetter called desire for existence, [ present two lists
of fetters that we find somewhat hidden in the Nikayas. Each
list contains seven items. They are named “latencies”
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(anusaya) in one context and “fetters” (samyojana) in
another.! The list of seven latencies contains:

. sensual lust -
. repugnance

. views

. skeptical doubts

. pride

. desire for existence,

. ignorance.2

The list of seven fetters contains:

. latencies (a corruption for sensual lust?)
. repugnance

. views

. sceptical doubts

. pride

. desire for existence,

. ignorance.3

N NN R W=
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1 The difference between “fetters” and “latencies”, the titles given to the
two canonical lists above, is important. A passage in the Majjhima-
nikdya says that personality beliefs arise with regard to one’s own per-
sonality, sakkdye sakkdyaditthi; sceptical doubts arise with regard to the
Buddha’s teachings, dhammesu vicikicchd; attachment to rules and
rituals arises with regard to moral practices, silesu silabbatapardmdso ;
sensual desire arises with regard to sensual pleasures, kamesu kama-
cchando; and ill-will arises with regard to living beings, sattesu bya-
pddo. For a child, these fetters exist at a latent level (anuseti, -anusayo),
and so must be called personality beliefs at a latent level, sakkdvadit-
thanusayo, sceptical doubts at a latent level, vicikicchdnusayo, etc. On
the other hand, mature people, because they do not know good people
and their teachings, are not only obsessed by these fetters but do not
understand how to eliminate them.

25V 60, A1V 9: satt’ ime bhikkhave anusayd. katame satta. kamaraga-
nusayo patighanusayo ditthdnusayo vzczkzcchanusayo mananusayo
bhavaraganusayo avijjanusayo.

3A IV 7: sast’ imani bhikkhave saffiojandni. katamani satta. anusaya-
safifiojanam patighasarifiojanam digthis®ifiojanam vicikicchdsafifio-
Janam manasafifiojanam bhavardgasafifiojanam avijjdsafiiojanam.

o
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Yet another related list is found in the Majjhima-nikaya
commentary, and its title, the fetters of existence (bhava-
samyojana), has some bearing. This same list also appears in
the Vibhanga (p. 391). The list includes:

I. sensual desire
2. repugnance
3. pride
4. views
5. sceptical doubts
6. attachment to rules and rituals
77. desire for existence
8. jealousy
9. avarice,
70. ignorance. !

In these three lists, the desire for existence is named
before the fetter of ignorance, which comes last. In addition,
it is important to recall the statement at A II 133-34, that for
non-returners there are still the fetters of pride, desire for
existence, and ignorance. We recall that this sutta mentions
only:these three types of fetter. Let us now take into account
A IV 70-74. In explaining the seven non-returners, it says
that the monk who considers:

“If it were not, it would not be mine; if it shall not
become, it shall not become for me; what is, what has
become, that I abandon” — acquires a state of equanim-
ity. Then he finds pleasure neither in existence nor in a
life to come, but sees with true wisdom that there is
beyond a goal, a peace; yet not all in all is the goal

Ipst, 43 : bhavasamyojandni ti dasasamyojandni: kdmardgasamyojanam
patigha-mana-ditthi-vicikiccha-stlabbataparamasa-bhavaraga-issa-
macchariyasamyojanam avijjasamyojanam. Vibhanga 391 tattha kata-
mani dasa samyojandni? kamardagasamyojanam .... avijjasamyojana. It
is interesting to note here that in Vibhanga 377, we find lower fetters and
higher fetters named as in the traditional lists.
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realized by him, nor all in all is the latent pride got rid of,
nor that latent desire for existence, nor that latent igno-
rance. He, with the vanishing of the five lower fetters,
becomes

one of the three types of antaraparinibbayin, an upahacc-
aparinibbayin, an asankharaparinibbayin, a sasankhara-
parinibbayin or an uddhamsota-akanitthagamin. According
to this text, all the seven non-returners still possess at a latent
level three types of defilement, namely :

1. pride,
2. desire for existence,
3. ignorance.

With these supporting sources, it is justifiable to con-
clude that either we should list the higher fetters as consisting
of

1. desire for form,

2. desire for formless,
3. pride,

4. desire for existence,
5. ignorance.

Or we should not take the list of the five higher fetters so
rigidly and literally, since the listing of fetters varies from
context to context. In my opinion, among the higher fetters,
the desire for form and the desire for the formless can be
regarded as the rebirth fetters for non-returners, and the rest
of the fetters, the desire for existence in particular, must be
the existence fetters. This is a reasonable conclusion because
the non-returners will never come back to be born in the
sensual realm, and the only possibility for their rebirth is
either in the form realm or in the formless realm. Moreover,
those who are born anywhere are in existence, subject to

" birth and death.
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sA discussion of the concept of antard-bhava is crucial to
an explanauon of both the antaraparinibbdyins and the fetter
of&éxlstence that we have just introduced into the traditional
hsg of ten fetters. As seen earlier, the Anguttara-nikdya (A II
133-34) recognizes a clear difference between rebirth
(uppatti) and existence (bhava), the rebirth fetters (uppatti-
patilabhika-samyojana) and the existence fetters (bhava-
patilabhika-samyojana). In addition, It 96, by stating that for
non-returners there exists only the bond of existence, identi-
fies a division between the bond of sensual pleasure
(kamayoga) and the bond of existence (bhavayoga). This
division between birth and existence can also be seen from
the paticca-samuppada formula, which states: “Conditioned
by clinging, existence comes to be; conditioned by existence,
birth comes to be.”?

The antaraparinibbayin non-returners will not be born
again, but they are still subject to existence or becoming
(bhava). This means that they are still in the realm of
samsdra. For instance, a type of antardparinibbdyin attains
complete nibbana after their physical death in this world but
before being born into a next life. This is exemplified in the
spark simile where a spark of a heated and beaten iron slab
comes off, goes up into the air and cools down before
touching the ground. What happens to the antaraparini-
bbgyins who are not liable to be born again? Where are they
living when they attain final nibbana ?

+ To answer these questions, there is no alternative but to
assume the existence of an intermediate state for these non-
returners. The antaraparinibbayins cannot be born again
since they do not have the rebirth fetters; and yet they should
coiitinue to exist after their physical death because they still*
possess the existence fetters. Then, where do they attain final
nibbana, unless it be in an intermediate state ? This makes us

B

luﬂéﬁddna~paccéyd bhavo bhava-paccayd jdt.
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believe that these non-returners survive their physical death
and continue to exist in some form without being born into
another life. They will not be born into another life because
in them the rebirth fetters which cause one to be reborn exist
no more.

This existence of life in between (antara), that is, after
one’s death and before birth into a next life, is called the
antardbhava, the intermediate existence. Although this idea
of the intermediate existence cannot be viewed through our
limited evidence as somewhere for all sorts of beings to
linger until they find a proper place to be reborn, in the case
of the antaraparinibbayins that is the only possibility.

Though the idea of antarabhava entered Buddhism in its
developmental period, some evidence in the Nikayas shows
that it must have been a concept familiar to the earliest
Buddhist communities. The idea of the gandhabba’s coming
into the mother’s womb for a new conception is a case in
point.! It is not clear from where the gandhabba comes to the
mother’s womb or what this gandhabba means. Sutta-nipata
147 names two types of sentient beings: bhata “beings who
already exist” and sambhavesi “beings waiting to be born.”
Again, it is not clear who and where these beings are. Some
may also question the meaning of antard in Dhp 237. The
verse reads:

upanitavayo va dani si

sampayato si Yamassa santike,

vaso pi ca te n’ atthi antara

patheyyam pi ca te na vijjati.
The meaning of this verse is, “Your life has come near to an
end; you have arrived in the presence of Yama (the king of
Death); there is no resting place for you in-between; you do

Isee M1 265-266 : yato ca kho bhikkhave matdpitaro ca sannipatitd hoti,
matd ca utunl hoti, gandhabbo ca paccuﬁa_t;hito hoti, evam tinnam
sannipdtd gabbhassdavakkanti hoti.
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not:even have what is necessary for the road.” The word
ant@rd might in this context refer to an intermediate state of
existence.

“The word antara in the following passage of the S IV 59
is also controversial. Venerable Cunda is explaining to
Channa some teachings of the Buddha:

nissitassa calitam. anissitassa calitam natthi. calite asati
passaddhi hoti. passaddhiya sati nati na hoti. natiya asati
agatigati na hoti. agatigatiya asati cutupapato na hoti.
cutupapate asati nevidha na huram na ubhayam
antarena. esevanto dukkhassa ti.

In him who clings, there is wavering. In him who clings
not, there is no wavering. Where there is no wavering,
there is calm. Where there is calm, there is no inclination.
Where there is no inclination, there is no wrongdoing.
Where there is no wrongdoing, there is no vanishing and
reappearing. If there be no vanishing and reappearing,
there is no here nor yonder nor yet between the two. That
is the end of suffering.

What does the phrase na ubhayam antarena mean here
except an intermediate state of existence? It is true that the
commentaries on such passages often try to deny the idea of
an intermediate state of existence. The commentary on the
passage just cited says, “This is the only meaning here.
Some, taking the words ubhayam antarena, tend to think of
- an intermediate existence. They talk nonsense. The existence
of an intermediate existence has indeed been denied in the
Abhidhamma. The word antarena here is to show an
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alternate view. Therefore, the meaning should be: not here,
not yonder, not both, the other alternative.”!

No matter how slight these pieces of evidence are, they
cannot be disregarded. The Theravadins, however, denied the
existence of an intermediate existence even for the antara-
parinibbayins. This denial is evident not only from the dis-
cussion in the Points of Controversy (Kathavatthuppakarana)
on the disputed point: “that there is an intermediate state of

existence”, but also from the commentarial explariations of

the antaraparinibbayins. According to these sources, the
Pubbaseliyas and the Sammitiyas, on the one hand, accepted
an antard-bhava, and the Theravadins, on the other hand,
denied it.2 The Theravada argument was, “ If there be such a
state, you must identify it with the sensual realm, or form
realm, or formless realm, which you refuse to do.” This
unconvincing argument is repeated at Points of Controversy,

Pp. 212-13.

Because of this denial, Theravadins have to interpret the
antaraparinibbdyins in a way that goes against the Nikaya
explanations of the rebirth and existence fetters and the
implications of the sparks similes applied to non-returners. In
its commentary on the sparks similes, the commentary of the
Anguttara-nikaya (Mp IV 39), for instance, says that the
antardparinibbdyin attains complete nibbana by the extinc-
tion of all defilements during the period from his arising but
before the middle of his life span in that realm. In other
words, the commentary says that the antaraparinibbayin

1Spk II, 373: ayam eva hi ettha attho. ye pana ubhayam antarend ti
vacanam gahetvd antard bhavam icchanti. tesam vacanam niratthakam.
antarabhavassa hi bhavo Abhidhamme patikkhitto yeva. antarend ti
vacanam pana vikapp’ antaradipanam. tasma etha attho: n’ eva idha na
huram aparo vikappo na ubhayan ti.

24The Sarvastivadins, the Sammatiyas, and Piirvasailas firmly believed in
an ‘intermediate existence’ (antardbhava) that linked death and rebirth.
This concept was rejected by the Theravadins and the Mahasamghikas.”
Encyclopedia of Religion Vol. 11, p. 449.
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anzifhs complete nibbana after being born into a next life in a
Brahma world.

UThis interpretation not only contradicts the implications
of the sparks simile of the Anguttara-nikdya but is also
unfounded. It is certain that the main aim of this commentar-
ial interpretation of the Theravadins is to avoid the notion of
an intermediate existence. It contradicts the Nikaya explana-
tion which clearly points out the non-existence of the rebirth
fetters for the antardparinibbayins. If rebirth fetters are non-
existent, how can they be born into a next life? The view of
the Nikayas seems to be that to be born again, one must have
rebirth fetters.

The rejection of an intermediate existence continues even
in modern Buddhist scholarship. Interestingly, but surpris-
ingly, these rejections are made on the basis of commentaries
and some purely Theravadin texts. Kalupahana and Tamura,
for instance, in their article on antarabhava in The
Encyclopedia of Buddhism, say .

Antarabhava, intermediate existence or existence between
death in one life and rebirth in the other, [is] a philosophi-
cal concept belonging to the later schools of Buddhist

thought and [is] foreign to early Buddhism. The belief in’

a “being” connecting two actualised individualities
(attabhava) and bridging the gulf between death in one
life and birth in the next, a belief influenced by the ani-
mistic association of the soul-theories of earlier
Brahmanism, is quite inconsistent with the basic teachings
of early Buddhism.!

_Kalupahana and Tamura simply show us the traditional
Theravadin view of antara-bhava, but to our surprise they
maﬁce no inquiry into the concepts of antaraparinibbayin
noh:returners, the bhava-patilabhika fetters, or any other
rel;éilant sources in the Nikdyas. There is no doubt that the

1ol 1, Fasc. 4 (Government of Ceylon, 1965), pp. 730~33.
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Theravadins are compelled to reject the concept of antara-
bhava because of their fear of soul (arta). That is to say,
Theravadins always make some attempts to avoid those
concepts which, according to them, may affirm or imply the
existence of a soul.

The issue that we are raising here is not whether the
affirmation of antara-bhava compromises the non-self theory
of Buddhism or whether it is inconsistent with other
Buddhist teachings. Our concern is simply to point out that
the Theravada view which says that the antaraparinibbayins
will be born again is wrong, contrary to the teaching of the
Pali Nikdyas.! Kalupahana and Tamura, who completely
neglected those Nikaya references, should not have made the
generalization that the concept of “antara-bhava... is foreign
to early Buddhism”, if by “early Buddhism” they mean the
teachings of the Pali Nikayas.

\%

In conclusion, let us check our emended list of ten fetters
against the antardparinibbdyin non-returners and the non-
returners in general.

Emended list of Antardaparinibbayin  Non-Returners
ten fetters Non-Returners in general
A. The five lower fetters
I. personality belief no no
2. sceptial doubts no no
3. attachement to
rules and rituals no no
4. sensual desire no no
5. ill will no no

IFor some secondary materials on antard-bhava see Alex Wayman, “The
Intermediate-State Dispute in Buddhism”, in Buddhist Studies in Honour
of I.B. Horner, edited by L. Cousins et al. (Reidel Publishing Company.
1974); and Peter Masefield, Divine Revelation in Pali Buddhism
(London: George Allen & Unwin, 1986), pp. 105/,

i
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B. The five higher feeters
(rebirth fetters)

6. desire for form no yes
9. desire for no yes
.. the formless
8 pride yes yes
9. desire for exitence yes (restlessness) yes
10. ignorance yes ' .. yes

This makes it clear that the traditional list of ten fetters
does not make sense of the differences between the types of
non-returner. The traditional teaching that one becomes a
non-returner by getting rid of the five lower fetters totally
ignores differences among non-returners or indeed among
any noble persons besides the main four. As we saw above,
there are non-returners who are known as antarapari-
nibbdyins and who have got rid of at least two of the five
higher fetters.

G.A. Somaratne
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Remarks on the Rasayahini
and the Related Literature

In 1992, I published the edited text of the Migapotaka-
vagga and the Uttaroliya-vagga of Vedeha’s Rasavahini
(Ras), which is based upon my doctoral thesis submitted to
the University of Gottingen!. As Telwatte Rahula had com-
pleted the romanized edition of the first four vaggas from
manuscripts as his doctoral thesis submitted to the Australian
National University in 1978, I edited the fifth and the sixth
vaggas, that is to say, the first two vaggas of the Lankadi-
puppattivatthiini, with the intention of continuing his work.
Although my thesis was written in English, it seems that it
has remained unknown on an international basis to most
scholars of Pali Buddhism and its literature because it was
published in Japan. It was Prof. Oskar von Hiniiber who
suggested that I write a short article summarizing the con-
tents of my book for those who are interested in this field in
order to acquaint them with an idea of my work. It will be a
great pleasure for me if this small contribution stimulates
scholarly interest in Ras, one of the most popular post-
canonical literatures in all Theravada Buddhist countries.

Since a very good, compact explanation of Ras and its
relation to other Pali works, namely Sahassavatthuppakarana
(Sah), the Sahassavatthatthakatha (Sah-a) and the Rasa-
vahini-tika (Ras-t) is found in Prof. Oskar von Hiniiber's A
Handbook of Pali Literature (§§ 410—415),2 it seems unnec-
essary to repeat it here. In my edition, preceding the intro-

13. Matsumura (1992) : The Rasavahini of Vedeha Thera, Vaggas V and
VI: The Migapotaka-Vagga and the Uttaroliya-Vagga, Osaka: Toho
Shuppan. This published thesis also includes a summary and table of
contents in Japanese.

Indian Philology and South Asian Studies®Vol. 2, Berlin : Walter de
Gruyter, 1996.
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1y, Matsumura (1992) : The Rasavahini of Vedeha Thera, Vaggas V and
VI: The Migapotaka-Vagga and the Uttaroliya-Vagga, Osaka: Toho
Shuppan. This published thesis also includes a summary and table of
contents in Japanese,
Indian Philology and South Asian Studies, Vol. 2, Berlin : Walter de
Grayter, 1996.
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ductf;?n, I have given a bibliography of all printed editions
and liigf@nslations of the Ras and relevant literature. That bibli-
ography also includes much information about Sinhalese
editions with paraphrases called sannaya, and editions and
translations in other oriental languages such as Burmese and
Thai.:

I have also made a complete bibliography of the printed
editions of the Saddharmalankaraya (Sdhlk), a Sinhalese
version of Ras written by Devaraksita Jayabahu Dharmakirti
(Dhammakitti) around the end of the fourteenth or at the
beginning of the fifteenth century, and its commentaries.
Prof. Heinz Bechert of the University of Gottingen spent a
great deal of time and effort collecting the greater part of the
books that are given in this bibliography for the Institute of
Indology and Buddhist Studies (Seminar fiir Indologie und
Buddhismuskunde). I will show later how this Sinhalese text,
Sdhlk, is important in editing Ras. And his collection of these
old Sinhalese printed books has become an invaluable trea-
sure trove for us today, since these books may be very diffi-
cult to obtain outside of Sri Lanka.

In the introduction to the text I have dealt with the
history of research covering the further elucidation of Ras
(§ 1), discussion about the question of authorship (§ 2), the
source of the stories in Ras (§3), the relation of Ras and
Sdhlk (§4), Ras in South-East Asian countries (§§ 5-6), the

relation of Ras to the Saddhammasangaha (§7), commen- -

taries on Ras, such as Ras-t, the Rasavahini-gdthasannaya,
and the Rasavahini-gidtapadaya (or -ganthipada) (§8), a
description of the manuscripts of Ras I made use of (§9),
problems of orthography (§ 10), editorial principles (§ 11),
metrical analysis (§ 12), summaries of stories and their paral-
lels (§ 13), and a table of verse parallels (§ 14).

I*have given a transliteration of the text of Ras-t in an
appendix dealing with Ras V and VI, and of the colophon of
Ras-t'from MS Or 6601 (90) in the British Library, to show
evidence that this commentary is closely related to the South-

v
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East Asian Ras tradition. I also give evidence to show that it
was most probably composed not in Sri Lanka but some-
where in one of the other Theravada Buddhist countries, and
consequently, I conclude that the Sinhalese printed text is
unreliable because the Sinhalese editors in those days had a
strong tendency to change the readings in manuscripts to
conform with other printed texts. Besides this transliteration,
I added a concordance of verses in my edited text, the
Sinhalese edition (C), Sdhlk, Ras-gathasannaya and the -
Madhura-rasavahinivatthu (the Burmese version of Ras), a
concordance of stories in Ras, Sdhlk and Sah, and indices of
words and phrases discussed in the notes to the text and of
proper names in the text.

One focus of my work is to attempt to settle the dates for
Vedeha, the author of Ras. Two of the most learned scholars
of Pali literature, S. Paranavitana and G. P. Malalasekera,
held totally different views, the former ascribing Vedeha to
the eleventh or to the twelfth century, and the latter placing
him in the fourteenth century. How can such a difference of
opinion have occurred? It seems it was because the early
Pali philologists were not careful enough in identifying au-
thors of many literary works. Authors of post-canonical Pili
literature were usually Buddhist monks, and they very often
had the same, quite common name of Ananda, or
Dhammakitti, etc. The different views of the two scholars
also came about due to the careless identification of
Vedeha's teacher, Ananda.

According to the colophon of Ras, his teacher (guru)
Ananda was called Aranndyatan’-Ananda, “Ananda, whose
abode is the Forest”. In the colophon to another of his works,
the Samantakiitavannana, Vedeha praises his teacher as
Arafifiaratan’-Ananda, “The Forest Jewel, Ananda”, and
Vedeha called himself arafifiavasi, which means that Vedeha
and his teacher belonged to the Forest Fraternity (called
vanavasr or arafifiavast). Malalasekera rightly identified this
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Anarida with the author of the Padasaddhana-sannaya, Ananda
Vanaratana, “Ananda, the Jewel of the Forest”.

On the other hand, Paranavitana noticed the fact that the
authér of the Pajjamadhu, Buddhappiya, also called his
teach%r Anand’-Arafifiaratana. So far there was no problem.
However he further identified this Ananda with the Ananda
Tamb panmddhaja, “Ananda of the banner of Tambapanni”
(= Lanka) who was the teacher of the author of the
Ripasiddhi, since the latter was also called Buddhappiya.
This unjustified identification of the two Anandas and the
two Buddhappiyas seems to have become one of the reasons
for much of the confusion that we confront when we try to
establish teacher-pupil inheritance in the Sri Lanka medizval
Buddhist schools.

The Ananda who is entitled Tambapanniddhaja is quite
safely identified with the thera named Ananda who was
praised in the inscription of Sundaramahadevi, the queen of
Vikkamabahu II (1116—37), as “a banner raised aloft in the
land of Lanka”. And this is the main reason why Parana-
vitana ascribed Vedeha to the eleventh to twelfth century,
since he was a co-pupil with Buddhappiya of this “Ananda”.

Buddhappiya as the author of the Ripasiddhi was, how-
ever, referred to in the Padasddhana written by Piyadassi, to
which Vedeha’s teacher, Ananda of Arafifiaratana, wrote a
sannaya. This fact obviously contradicts the above-
mentioned fact that Pajjamadhu’s author, Buddhappiya, was
a pupil of Anand’-Araiifiaratana. The contradiction is, how-
ever, very simply resolved if we suppose that two different
Anandas and two different Buddhappiyas existed: namely,
Anaﬁda of Tambapanniddhaja and his pupil Buddhappiya
who ‘was also called Coliya-Dipankara (the name suggests
that he was an Indian native) and whose dates are quite
clearly settled in the twelfth century; and Ananda of the
Forest Fraternity (with the title of Araiifiaratana, Vanaratana,
or Arafifidyatana as in Ras), one of whose pupils was

Buddhappiya, the author of the Pajjamadhu.
e b
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Now according to the Padasadhana-sannaya, Ananda’s
teacher was Medhankara of Udumbaragiri who lived during
the reign of Vijayabahu III (1232-36). On the other hand, we
know from the Saratthasamuccaya that its author, whose
name seems to be unknown, also had Ananda of Arafifia-
ratana as his teacher, and besides this that he was a contem-
porary of Anomadassi, whose date was clearly settled around
the reign of Parakkamabahu II (1236-71) based upon Mhv
LXXXVI, 36-39.

The above is a very condensed outline of my discussion
of the evidence of the Vedeha’s date. In short, Buddhappiya,
the author of the Pajjamadhu ; Anomadassi, the author of the
Saratthasamuccaya; and Vedeha were all pupils of Ananda,
belonged to the Forest Fraternity, and were more or less con-
temporary. And so we may be allowed to ascribe Vedeha’s
date to the latter half of the thirteenth century. I examined
this puzzle by closely comparing the colophons of each rele-
vant work. And through this procedure I discovered a very
important fact: the titles or sobriquets given to the distin-
guished monks were not mere casual fancies, but important
marks or signs by which Sinhalese Buddhists of the middle
ages recognized those bearing the same names. I would like
to emphasize here the necessity of this kind of detailed
historical examination of post-canonical Pali literature with
more attention to author identification.

The second major theme of my research is to identify the
source of Ras. According to the opening verses of Ras,
Vedeha states that his work is a revision of a previous work
by Ratthapala of Guttavamkaparivena at the Mahavihara,
which is, in its turn, a Pili translation of the ancient collec-
tion of stories transmitted in the language of the island
(dipabhasa), i.e. the Sinhalese language. Walpola Rahula
identified Ratthapala’s work with Sah, which was published
in 1959 by A.P. Buddhadatta. W. Rdhula’s argument con-
cerning the identification of Sah ag Ratthapala’s work is
sound, and more evidence for this identification can be

i
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addeéi’ especially the fact that the order of stories in Sah and
Ras i is not arbitrary, but that the order of stories in Sah is
clearly reflected in Ras, as though Vedeha sorted the stories
in Sah into two parts almost automatically : those stories
related to India (Jambiidipa) and those related to Sri Lanka
(Lankadipa).

Problems remain, however. The stories in Sah are usu-
ally quite simple, and contain few verses. On the other hand,
in Ras the stories are more elaborately related and sometimes
contain information not found in Sah. The most conspicuous
difference is that Ras contains many verses, some of which
are quoted from Mhv and the Apadana, and in those cases
Vedeha himself makes definite statements, such as tena
vuttam Mahdvamse, etc. It is interesting that he also
mentions pordnd as the source of verses. Although I could
identify some of these porand verses as coming from the
Saddhammopayana, it does not seem that Saddh is the direct
source for these verses. Both Ras and Saddh rather owe them
to a common source. However, verses introduced with defi-
nite source names are very limited in number. In most cases,
verses are only introduced with phrases like tena vuttam,
tathd hi, vuttam hi, or gathayo bhavanti, etc. Although these
expressions indicate that those verses also have their own
source, it is very difficult to find parallels of them in other
Pali literature. It is noteworthy that some verses are found to
have their parallels in the Rajaratnakaraya, a Sinhalese his-
toriographical work, in which verses are in Pali, which is
usual for similar Sinhalese literature of around that time.

From the above discussion we can already understand
that §ah alone cannot be the single source of Ras. Moreover,
Ras ébntains stories not found in Sah in the form we have it
today. The questlon then arises : where did Ras adopt these
/stonés that are missing in Sah from? At this point the
relanon of Sah and the Sahassavatthatthakatha (Sah-a),
which is quoted or mentioned four times in Mhv-t, comes
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into dispute!. W. Rahula mistakenly seems to regard Sah and
Sah-a as one and the same work. S. Mori compared the Sah-a
quotations in Mhv-t with Sah and Ras more carefully,and
concluded that Sah-a represents the earlier stage of the Sah
transmission and that Sah and Sah-a are essentially one and
the same work. However, Mori, a priori, thought Sah-a was
written in Pali and did not pay attention to Malalasekera’s
suggestion that “Ratthapala’s translation is drawn from the
ancient Sahasssa-vatthu-atthakathd ... quoted four times in
Mahi-vamsa-tika”.2 He suggested that Sah-a is the original
Sinhalese work (sthalatthakatha) from which Ratthapala
made a translation into Pali. And I have come to be of the
same opinion in the course of my research, although it is very

~difficult to draw a definitive conclusion.

The place showing most conclusive evidence in favour
of Malalasekera’s idea is, however, the last reference of Sah-
a in Mhv-t 607,8—9 in the romantic story of King Duttha-
gamani's son Prince Sali and his candala wife (Mhv-t 605,1—
608,8). Sah gives the title of the Salirajakumaravatthu, but
omits the whole story, advising the readers to refer to the
“Mahavamsa” for the story (Salirajakumarassa vatthu
Mahavamse vuttanayena veditabbam. Salirajakumaravatthu
dutiyam.). It is obvious that the “Mahavamsa” mentioned in
the passage cannot be the Mahanama’s metrical work, Mhv,
since Mhv reports the story with only three verses (Mhv
XXXIII 1-3). We may think that it refers to the story in
Mhv-t. However, the story in Mhv-t reports the miracles

10, von Hiniiber’s explanation that “The latter text is quoted three times in
Mahv-t {sic.]” (op. cit., p. 190), is not quite correct. He does not count
the passage, Mhv-t 453.31 (eso pi khirasalakabhattadayako ti tatth’ eva
vuttam.), as a reference to Sah-a. It is evident that tarth’ eva indicates the
work mentioned in the immediately preceding quotation, i.e. Mhv-t
452,27-28 (so pi Kassapasammasambuddhakale khirasalakabhatta-
dayako ti Sahassavatthatthakathd@yam vuttam.).

2G.P. Malalasekera (1928; reprinted 1958): Phe Pali Literature of Ceylon,
Colombo : Gunasena, p. 225.
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which happened at the birth of Prince Sali, and following this
description, Mhv-t 607,.8-9 reports: “it is said in the
Sahassavatthatthakatha that the same [miracles] also hap-
pened on the occasion of [each of] the seven celebrations”
(sattasu pi ’ssa mangalesu tath’ eva ahosi ti Sahassavattha-
tthakathayam vuttam). From this it is obvious that the author
of:Mhv-t relates the story based upon a source other than
Sah-a, and he here compares the two versions found in the
two different sources.

We cannot know whether it was the author of Sah who
omits the story, or if it was already omitted in the original
Sinhalese work upon which Sah is based. However, Ras
relates the Prince Sali’s story in full, and we find in it the
passage whose content corresponds exactly to the statement
in Mhv-t:

Tassa matukucchito nikkhamanakalasamanantaram eva
sakala-Lankadipe salivassam vassi. Antamaso uddhane
thapitakangu-adinam bhattam parivattetva salibhattam
eva ahosi. Kanguvarakadiparipiiritakotthagarani pi pari-
vattetva salim eva ahosum. Tuccchakotthagarani pi tath’
eva paripunndni ahesum. Na kevalam jatadivase yeva,
tassa temdsa-sattamdsa-navamasa-marigalesu ca sittha-
ppavesana-kannavedhana-upardjatthanadi-mangala-
divase ca tath’ eva Sthaladipe salivassam vassi.!

At the very moment after he [Price Sali] came out of his
“mother’s womb, sali rice fell like rain on the whole Lanka
island. Even millet or other grains to be cooked as a meal
on fireplaces changed into sali rice. In granaries fully
“filled with millet, beans and other [cereals], all [of the
- grains] changed into sali rice. Empty storehouses were in
"the same way filled with [sali rice]. This miracle
~happened not only on the day of his birth, but also on the

-1§§ragatissa (ed.), Rasavahini, (Colombo: 1891-93; 2nd impression,
o~ 1896), pt. 2, 108.17-23. Cf. Matsumura (1992), p. xlv.
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days of his attaining the ages of three, seven, and nine
months. It also rained sali rice in exactly the same way on
Sthala island on ceremonial days sych as the day of his
weaning, the day of his ear-piercing, and on the day of his
coronation as viceroy.

This correspondence does not seem unlikely, if we suppose
that Sah-a was still available to Vedeha, or at least that the
tradition of Sthalatthakatha was not totally lost at his time.!

Another important point is the basis for principles of text
editing methods. Since Ras is a very popular book with both *
monks and lay people, not only in Sri Lanka but in all other
Theravada Buddhist countries (where Ras is usually called
Madhurasavahini or Madhurarasavahini), over the centuries,
countless manuscripts have been made. It is therefore im-
possible to establish a relationship among the limited number
of manuscripts which we have access to. Moreover, manu-
scripts themselves usually give us scant information about
their date, place, or scribe. So, my greatest concern is how
we can treat the readings in the manuscripts logically and
consistently. The following is a summary of my research,
covering eighteen pages of the 1ntroduct10n of my thesis
(& 11).

In order to edit the text I used eight Sinhalese manu-
scripts (S1-S8), two Khmer manuscripts from Bangkok
National Library (K1 and K2) and one modern Laotian
manuscript (L). In addition, I used the oldest Sinhalese

¢/, 1. Matsumura, “Sahassavatthuppakarana wo meguru shomondai”
[“On the Sahassavatthuppakarana™], Journal of Indian and Buddhist
Studies, Vol. XLI, No. 1 (Dec. 1992), pp. 479-75; J. Matsumura.
“Shihara attakatd bunkenrui ni kansuru ichikousatu, sari dji monogatari
wo daizai toshite” [“An Investigation of the So-called Sthala-Atthakathd
Literature : Comparing Three Versions®of the Salirdjakumara Tale™],
Kobe International University Review, No. 53 (Dec. 1997), pp. 161-73.
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ed?}:ion of Ras by Saranatissa (C)! as a basis for collation. In
thl'g*course of my work, I have found that the mansucripts are
largely divided in two: one group which is almost identical
with C (S3-88), and another group which sometimes has
very different readings from C (S1, S2, K1, K2 and L). Now
the question is which group of manuscripts may be supposed
to reflect more exactly the original form of Ras. To solve the
question, I compared the readings with Sdhlk, which contains
the Sinhalese translation of all the stories in Ras.

As I mentioned above, Sdhlk was written at the turn of
the fourteenth to the fifteenth century by Dhammakitti, the
abbot of the Forest Fraternity at Gadaladeni. Since the author
of Ras, Vedeha, also belonged to the Forest Fraternity, we
may be allowed to form the hypothesis that the Ras text
which Dhammakitti made use of was very close to the origi-
nal form of Ras. And as we may also suppose that because
Sdhlk was transmitted separately from Ras, Sdhlk would
serve as a criterion to judge which group of manuscripts
more closely reflects the original form of Ras. The result was
that Sdhlk proved to reflect exactly the readings of the latter
group of manuscripts. So I called the recension represented
by the latter group of manuscripts “recension X”, and the one
represented by the former group manuscripts “recension Y”.

. We find the most striking differences between the two
recensions at the beginning of Ras V.2, where recension Y
and C omit a long description of the prosperity of Maha-
gama, the capital of Rohana; and Ras VI.10, where they both
omit the ten verses describing the beauty of Anuradhapura
(VI.10); while recension X shares word-for-word correspon-
dence with these two places in Sdhlk. For this reason, I chose
as the first and most important principle that the text of my

: edi;ti'on of Ras would be based upon the group of manuscripts

]SeE note 5. I actually made use of the second impression of Saranatissa’s
edition, because it was the oldest of all the Sinhalese editions to which I
.ha'd access.
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designated recension X. As a result I believe I identified the
Ras text belonging to recension X, which is sometimes quite
different from the popular Sinhalese editions of Ras.

The last point I would like to emphasize is the problem
of Sinhalese printed editions of Ras. Complete editions of
Ras have been published only in Sri Lanka up to now, and
they seem to be derived from the the edition by Saranatissa,!
which is the oldest edition and which I designated C. So we
may suppose that C represents all the Sinhalese printed
editions. In the course of my work, I found a very curious
problem in C: the readings of the prose part coincide with
the recension Y manuscripts, with some emendations ;2 but a
larger number of verses in C are not found in that form in
any manuscripts of Ras, or some verses in C coincide with
the recension X manuscripts.

For example, a most striking difference can be found in
V.7 (Samanagama-vatthu). Verse 13 of this vagga consists of
five padas: four Tristubh-Jagati padas followed by one
Vasantatilaka pada according to the manuscripts :

Visadhike sattasate samanta
adhikehi chabbisasatehi satta,
parivenapantihi ca dassaniyo
tatth’ avasanti yatirdjaputta,
kayadisanna-m-aratd paripunnasila. -
C makes two verses of four padas each, discarding the

most unpleasant Vasantatilaka pada, and this reading is
attested only by the Gathasannaya and Sdhlk :

Visadhike sattasate samantd
adhikehi chabbisasatehi satta,

I'There is also an edition in Roman script by S. Gandhi (Delhi, 1988), but
“it is merely a careless transcription from a Sinhalese edition. Cf."Von
Hiniiber, op.cit., p. 191, n. 684.
2For example, the singular nominative of mdtugdma- appears in our
manuscripts always as a feminine (mdrugamad), which C usually reads as
a masculine (matugamo).
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parivenapanthi sudassaniyo
pitim pavaddheti sada jananam.
Tahim vasanta yatir@japutta
“supesalanekagunadhivasa,
katadara sabbajanehi samma
karonti attatthaparatthasiddhim.!

In C we often find “improved” verses like these which
are not attested to by any of our manuscripts, and in such
cases C’s readings are usually attested to by the Gatha-
sannnaya and Sdhlk, especially by the Gathasannaya. From
this and other observations I surmise that the one who intro-
duced such improvements to the verses is Dhammakitti, the
author of Sdhlk, and that the compiler of the Gathasannnaya
made use of Sdhlk along with Ras transmitted in the form of
manuscripts. There is a good reason for the compiler of the
Gathasannnaya to use Sdhlk. Although Dhammakitti did not
adopt all the verses of Ras in the original Pali into Sdhlk, he
gave a Sinhalese paraphrase of all the verses of Ras, even of
those whose original Pali text he omitted, and this Sinhalese
paraphrase of verses, I suppose, may have been of great use
for the compilation of the Gathasannnaya. :

From the circumstances discussed above, we may con-
gludélthat the editor of C adopted its verses not directly from
Ras manuscripts but most probably from the Gathasannnaya,
which had been transmitted separately from the Ras text.
Theréfore we must say that the Ras text of the Sinhalese edi-
tions cannot be consistent. They are artificially made from
the Ras manuscripts and the Gathdsannaya, and probably
also using Sdhik.

Ras has been a very popular and widely read collection
of religious narratives among Buddhists not only in Sri
Lanka but also in other Theravada Buddhist countries, and
there still exist innumerable manuscripts kept in temples and
libraries. Nevertheless, we do not have a critically edited text

. -
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of Ras, despite the obvious need of one for the reasons dis-
cussed above. Although my contribution may be small. I
hope that it will stimulate scholars who are interested in the
post-canonical Pali literature to continue the attempt to pub-
lish a critical edition of the entire text of Ras,! for I believe
that Ras itself is not only very important as historiography
but also as one of the most sophisticated works in literature
produced in mediaeval Sri Lanka, supplying us with much .
information about the lively culture of Theravada Buddhists.

Junko Matsumura

TAccording to a letter from Mr Sven Bietfeld of the University of
Géttingen which I received in May 1997, he intends to edit Ras VII.3-
VL3, the vaggas which narrate the story of King Dutthagamani and his
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" BIBLIOGRAPHY OF THE RASAVAHINIT
(Editions and translations)
A. Sinhalese printed editions and translations
1. Complete editions

a. Saranatissa, ed. Rasavahini. Colombo: Lankabhififia
Viéruta Press, 1891-93 (not accessible to the present
author. Cf. W.A. de Silva, “A List of Pali Books
Prﬁxted in Ceylon in Sinhalese Characters”, JPTS
1910—12 p. 148, no. 154).

Th%'é" following reprints were accessible to the author
(A§D 1896).

3rd impression, Colombo: Jinalankara, part I, 2444
B.E. (A.D. 19OI); part 2, 2443 B.E. (A.D. 1889).

7th impression of part I and 4th impression of part 2
bound together in one volume, [Colombo]: Jina-
lankara, part I, 2483 B.E. (A.D. 1939); part 2, 2470
B.E. (A.D. 1926).

b. M. Somaratana, ed. Rasavahini. Colombo: Jina-
lankara Press, 1906 (not accessible to the present
author; cf. de Silva, op.cit., p. 148, no. 155).

‘c. Kiridlle Nanavimala, ed. Rasavdhini. Colombo:
Gunasena, 1961. o

2. Partial editions and Sinhalese translations

d. [Ras I-IV] Polvatta Siri Sudassi, ed. Rasavahint

(Pathamo Bhago). Ambalamgoda: Lamkaputta
i Muddanalaya, 2493 B.E. (A.D. 1951).
_e. [Ras I with tika] Silogama Sdbhita, ed. Rasavahini.
Colombo: Gunaséna, 1962.

f. [Ras I.4-7] G.K.F. Wickramasekera, ed. Rasavahini

(Prescribed for the J.S.C. Examination). Kotagala:
Barnes, 1936.
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g. (Ras I-II] L. Gunaratna, ed. and tr.. Rasavahini,
Dhammasonda Vagga ha Nandzraja Vagga.
Colombo: Ratna Pot, n.d.

" h. [Ras V=VI] Navullé Dhammananda, ed. and tr. Rasa-
vahini: Migapotaka-Uttaroliya Vagga. Colombo:
Jinalamkara, 1963.

i. [Ras V-VI] L. Gunaratna, ed. and tr. Rasavahinr,
Lamkadipuppattikathavehi Migapotaka Vaggaya ha
Uttaroliya Vaggaya. Colombo: Ratnapot, 2527 B.E.
(A.D. 1983).

J- [Ras VII-VIII] Nikahdtiy€é Somananda, ed. Rasa-
vahiniya, 1-2-Yodhavarga. Colombo: Gunaséna
[1960].

3. Editions with Sinhalese paraphrase (sannaya)

k. [Ras I-IV] M.J. Dharmaséna, Rasavahini-sannaya. 1st
impression, fasc. 3 (pp. 161-240), n.p.: Sribharati,
2459 B.E. (A.D. I915).
2nd impression, n.p.: Sevyasri, 2471 B.E. (A.D. 1928).
3rd impression, fasc. 1 (pp. 1-80), [Colombo]: Vidya-

prabodha, 2477 B.E. (A.D. 1934).

. [Ras I-IV] Mabopitiyé Medhankar, ed. Patha-
Sodhanapirvaka Rasavahinivyakhyava, Bihalpola Sri
Devaraksitabhidhana nadyaka mahimiyan vahans€ visin
liyana ladi. 1st ed., A.D. 1917 (?); 2nd ed., 2473 B.E.
(A.D. 1930).

m. [Ras I] Devinuvara Ratanajoti and Kurniigoda Piya-
tissa, eds.. Sanna sahita Rasavahini, Prathama
Bhagaya (with sannaya by Bihalpola Devaraksita).
Colombo: Jindlamkara, 2502 B.E. (A.D. 1958).

B. Other Oriental Editions
a. [Ras I-IV] Uh Janainda, ed. Rasavahinipali, Jam-
budipuppatti kathdkanda. Rangoon: Sudhammavati,
1930. BE.
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b. [Ras I-IV] Bhiksu Mahanama, ed. Rasavahini,
Jambudipuppatti Katha. Lumbini: Rijakiya Buddha
Mandira, 1983. N¢.

C. Other Oriental Translations
1. Complete translations
a. Seng Manavidiira, tr. Rasavahini. Bangkok, 2513 B.E.
(A.p. 1969). Thai translation from the 3rd impression
of Saranatissa’s Sinhalese edition (I-A-a).

2. Partial translations

b. [Ras I-1V] Uh Acar, tr. Rasavahinivatthu, Jam-
budipuppatti-katha. Chara Nin, ed. Rangoon: Mran-
ma amyuih sah ca Press, 1925. Burmese translation.

c. [Ras I-IV] Bhiksu Aniruddha, tr. Rasavahini, in 2
parts: part I, Lumbini: Lumbini Dharmodaya Samiti
1979; part 2, Lumbini: R3jakiya Buddha Mandira,
1980. Nepalese translation.

d. [Ras V-VI} Anagarika SuS$ila, tr. Rasavahini, Larka-
dipuppatti Katha. Part 1, Omabahala: Sakya Press,

- 1982. Nepalese translation; the Lanka section is to be
published in 3 parts.

D. European Editions (including English publications in

Oriental countries) with or without translations

a. [Ras I.1-4] Friedrich Spiegel, Anecdota Palica.
Leipzig, 1845, pp. 1-74. Edition in Devanagari script
with German translation.

b. [Ras 1.5-6] Sten Konow, “Zwei Erzdhlungen aus der

“"Rasavahini”, ZDMG 43 (1889), pp. 297-307. Edition
in Roman script with German translation.

c. [Ras 1.7] P E. Pavolini, “Il Settimo Capitolo della
Rasavahini”, GSAI 8 (1894—95), pp. 179-86. Edltlon
in Roman scnpt with Italian translation.

d. [Ras 1.8-10] P.E. Pavolini, “Rasavahini, I 8-10”,
GSAI 10 (1896-97), pp. 175—98. Edition in Roman
script with Italian translation.
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e. [Ras II] Magdalene and Wilhelm Geiger. Die zweite
Dekade der Rasavahini. Sitzungsberichte der Koni-
glich Bayerischen Akademie der Wissenschaften,
Philosophisch-philologische und historische Klasse,
1918, 5. Abhandlung. Miinchen, 1918. Edition in
Roman script with German translation.

f. [Ras I.1] D.J. Gogerly, “Buddhism”, The Orientalist,
vol. 1, part 9 (1884) pp. 204b—~205b. A detailed
English summary.

g. [Ras 1.3] W. Goonetileke, “Comparative Folklore
The Orientalist, vol. 1, part 11 (1834), pp. 252a-55a.
Text in Devanagari script and English translation
(avasanagatha is omitted).

h. [Ras VII.2] Edmund R. Goonaratne. “The Telakataha-
gatha”, JPTS 1884, pp. 53—54. Part of the text is
quoted with English translation.

i. [Ras L9, IV.1, V.4, IX 4, IX.8, II.5] Dines Andersen,
Rasavahini, Buddhistiske Legender: paa dansk i
udvalg med indledning, Studier fra Sprog- og Old-
tidsforskning udgivne af det philologisk-historiske
Samfund, no. 6. Kjgbenhavn, 1891. Danish trans-
lation.

j. [Ras II.4] LP. Minayeff. Recherches sur le
Bouddhisme: traduit du Russe par R.H. Assier de
Pompignan. Annales du Musée Guimet, tome 4. Paris:
Ernest Leroux, 1894. The text is quoted without any
mention of the source. The original Russian work is
not accessible to the author: I.P. Minaev, Buddizm:
isledovanija i materialy, 1887.

k. [Ras IV.8] H.C. Norman. “Buddhist Legends of
Asoka and his Times: Translated from the Pali of the
Rasaviahini by Laksmana Sastri”, JASB, new series 6
(1910), pp. 57-72. English translation.

1. [Ras III.6—10] Klaus Wille. Rasavahini von Vedeha:
Edition, Ubersetzung und Quellenkritische Bear-



The Sixty-four Destructions according
to the Samskrtasamskrta-viniscaya
A. Introduction

Among the Sthavira tenets cited by Dasabalasrimitra in
his Samskrtasamskrta-viniscaya, which is preserved only in
Tibetan translation, is a passage in prose and verse on the
“sixty-four destructions” of the world or universe.! The cita-
tion occurs in Chapter 8, “Analysis of the Aeon” (Kalpa-
viniscaya).2 I have not been able to trace an exact counterpart
of the passage in Pili, although the prose is close to that of a
number of texts, such as the Visuddhimagga and the
Abhidhammatthavibhavini. The verse is very close to one
cited without attribution (or ascribed to the “old masters”:
ten’ ahu pordana)d in later Pali works such as the
Abhidhammatthavibhavini, Sarasangaha,* Lokadipakasara,’

IFor Das$abalagrimitra and his work see Peter Skilling, “The Samskrta-
samskrta-vini§caya of Da$abala$rimitra”, Buddhist Studies Review
vol. 4, no. 1 (1987), pp. 3—23, and “Theravadin Literature in Tibetan
Translation”, JPTS XIX (1993), pp. 140—42.

2Title from end of chapter: Peking Tanjur (Q) 4326, Derge Tanjur (D)
140as, bskal pa mam par ries pa, ste (Q: Zes bya ba for ste, D) ['eu
brgyad pa’o.

3For the “old masters” or “ancients”, see E.W. Adikaram, Early History of
Buddhism in Ceylon, Colombo, 1953, Appendix II.

4Genjun H. Sasaki (ed.), Sarasarigaha, Oxford, 1992, p. 314,20-21, Sasaki
notes the occurrence of the verse in the Updsakajanalarikdra, Sutta-
sarigaha-atthakathd, and Abhidhammarthasarigaha-sanne.

SPhra Sangharaja Medhankara, Lokadipakasdra, National Library, Fine
Arts Department, Bangkok, B.E. 2529 [1986], p. 513.5-6.
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Mahakappalokasanthanapafifiatti,! and Arunavatisitra.? The
first two works were composed at Pulatthinagara (Polonna-
ruva) in Ceylon: the Abhidhammatthavibhavini by Suman-
gala in the 12th century,? and the Sarasarigaha by Siddhattha
at about the beginning of the 14th century.# The Lokadipaka-
sara was composed by Medhankara Mahathera at “Mutta-
managara, known as Siriratanapura” (present-day Martaban)
in Ramafifiadesa in the 14th century.5 The dates and prove-
nance- of the Mahakappalokasanthanapafifiatti and Aruna-
vdtisiatra are unknown; the latter is a non-canonical Pali
sutta, perhaps from Siam of the Ayutthaya period. The verse
is cited in Pali in a Thai cosmological text, Description of the
Three Worlds (Traibhiimikathd), traditionally held to have
been composed by Phya Lithai in the mid-14th century in the
Kingdom of Sukhothai (Sukhodaya).®

ol

Zis

lMahd;‘(bppalokasamhdnapaﬁﬁani , typescript “transcribed from the palm-
leaf MS. in the Royal Library at Bangkok, for the use of Professor
Sylvain Levy (sic), by order of H.R.H. the Prince of Chandaburi.

. Bangkok, 19267, p. §5,22-23.

2Arugzavatz’sﬁtra in Lokuppatti Arunavatisitra Pathamamiila Pathamakap
lae milatantraiy, National Library, Fine Arts Department, Bangkok, B.E.
2533 [1990], p. 52.7-8.

3Sasaki, p. ix.

4Sasaki, pp. vii-viii.

Slokadfpakasdra, p- 617.6 (colophon); B.C. Law, The History of the
Buddha's Religion (Sasanavamsa), 1st ed. Calcutta, 1952 ; reprint Delhi,
1986, pp. 53, 56.

6 Traibhamikatha ru traibhamiphraruang, Fine Arts Department, BE 2526

" [1983]), p. 139; translated by Frank E. Reynolds and Mani B. Reynolds,
Three Worlds According to King Ruang: A Thai Buddhist Cosmology;
(Berkeley, 1982), p. 306 ; translated by G. Ccedés and C. Archaimbault,
Les Trois Mondes (Paris: Ecole Frangaise de 'Extréme-Orient, 1973),
pp. 216-17.
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The theory is the same as that of the Vaibhasikas, as out-
lined in the Lokaprajiiapti and presented in detail in the
Abhidharmakosa, Abhidharmadipa, and Sgrasamuccaya.

The present article gives translations (Part B) and texts
(Part C) of Dasabalasrimitra’s citation, along with relevant
passages from the Abhidhammatthavibhavini, Visuddhi-
magga, Lokaprajfiapti and Abhidharmakosabhasya.

B. Translations
1. Samskrtasamskrta-viniscaya

According to the system of the Agama? of the Arya
Sthavira school (nikaya), there are sixty-four destructions
(samvatta) [of the world]. Therein, there are fifty-six
destructions by fire, seven destructions by water, and one
destruction by wind, in this manner:

(1) there are seven destructions by fire in succession
(nirantaram), [then] one by water;

(2) after that, seven by fire, one by water;

(3) after that, seven by fire, one by water;

(4) after that, seven by fire, one by water;

(5) after that, seven by fire, one by water;

(6) after that, seven by fire, one by water;

(77) after that, seven by fire, one by water;

(8) after that, seven by fire, and one destruction by wind.

lpadmanabh S. Jaini (ed.), Abhidharmadipa with Vibhasaprabhavriti,
Patna, 1977, pp. 116-17; Sarasamuccaya-nama-abhidharmavatara-tika,
Q5598, Vol. 119, mnon pa thu, 354bs-8. See below for the Loka-
prajiiapti and Abhidharmakosabhdsya.

2lung = dgama: from the style of this and other citations it is clear that
Dasabalasrimitra uses dgama in the sense of “tradition” or “authoritative
text”, rather than of “canonical text” in thé sense of one of the four
A'gamas (equivalent to the first four Nikdyas of the Pali canon).
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Thus ipere are altogether sixty-four destructions.! Further, it
is stated:

After each seven turns by fire

each eighth [turn] is by water:

when the one final [turn] by wind is counted
the sixty-four [destructions] are complete.

2. Abhidhammatthavibhavini

In this manner the world is destroyed seven turns by fire,
and the eighth turn by water; then again seven turns by fire,
and the eighth turn by water: in this manner eight groups of
eight are completed when [the world] is destroyed for a final
turn by water. ... Further, this is stated:

Seven times seven turns by fire
each eighth [turn] by water:
the sixty-four [destructions] are complete

when there is one final [turn] by wind. 2
3. Visuddhimagga3

[The world] is destroyed for seven turns in succession by
fire and the eighth turn by water; then again seven turns by
fire and the eighth by water, and when it has been seven
times destroyed by water at each eighth turn, it is again
destroyed for seven turns by fire. Sixty-three @ons pass in
this way. And now the air takes the opportunity to usurp the
water’s turn for destruction, and in destroying the world it

Icy. Dighanikaya-atthakatha (Nalanda ed.) I 183,15, ekasmim kappe

catusatthi antarakappd ndma honti.

2The translation by Ccedés and Archaimbault changes the number in the

Pali from sixty-three to sixty-four: “Sept fois [vient] le feu, la huiti¢éme
fois ¢’est I'eau. [Ainsi] jusqu’a soixante-quatre fois ; le vent vient
seule;gg;ent une fois.”

R .

3 Transltion from Bhikkhu Nanamoli, The Path of Purification (Visuddhi-
. magg#) by Bhadantacariya Buddhaghosa, 3rd ed. (Kandy, 1975),
, 'Chapg;r XII 965 (p. 463).

w
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demolishes the Subhakinha Brahma World where the life-
span is the full sixty-four zons.
4. Lokaprajiiapti i}

There are three destructions: destruction by fire, destruc-
tion by water, and destruction by wind. ... There are seven
destructions by fire, and one by water; there are seven
destructions by water, and one by wind.

5. Abhidharmakosabhasya

In what sequence do these destructions occur? In suc-

- cession, “Seven by fire”: there are seven destructions by fire.

Then, “One by water”: immediately after seven destructions
by fire, there is one destruction by water. “When seven
[destructions] by water have occurred in this manner, again
seven by fire”: when seven destructions by water have
occurred in this sequence, then there are seven destructions
by fire. “After which there is the destruction by wind”: after
that there is one destruction by wind. ... There are fifty-six
destructions by fire, seven destructions by water, one
destruction by wind: thus the Prajfiaptibhasya statement that
“the life-span of the Subhakrtsna gods is sixty-four zons” is
correctly interpreted.!

lLokcqm'ajr"zapti, Q5597, Vol. 115, mrion pa khu 1923 dge rgyas kyi lha
rnams kyi tshe'i tshad kyi mtha’ ni bskal pa drug cu rtsa bfi ste. Cf.
Sarasamuccaya, thu 354b7 de itar byas na gdags pa bsad pa las dge

" rgyas kyi lha rnams kyi tshe bskal pa drug cu risa bii thub bo Fes bya ba

legs par bsad pa yin no.

it
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C. Texts

1. Samskrtasamskrta-viniscayal

[N

’ﬁhags pa gnas brtan pa’i sde pa’i lun gi tshul las kyan
’jig pa ni drug cu rtsa bZi ste/ de la mes ’jig pa Ina bcu rtsa
drug goﬂ chus ’jig pa ni bdun no// rlun gis ’jig pa ni gcig go/
"di Ita ste/ bar med par mes ’jig pa bdun no// chus gcig go/ de
nas mes bdun no// chus gcig go/ de nas mes bdun no// chus
gcig go/ de nas mes bdun no// chus gcig go/ de nas mes bdun
no// chus gcig go/ de nas mes bdun no// chus gcig go/ de nas
mes bdun no// chus gcig go/ de nas mes bdun no// rlun gis
jig pa ni gcig go/ de ltar bsdus te ’jig pa ni drug cu bzi’o//
yan gsuns te/

me yis lan ni bdun bdun la// brgyad pa brgyad pa chu yisv

so//
gan tshe rlun mchog gcig bgrans na// drug cu bZi ni
rdzogs par 'gyur//

zes sol/3
2. Abhidhammatthavibhavini*

tatha hesa loko sattavaresu aggina vinassati atthame vare
udakena, puna sattavaresu aggind atthame vare udakena ti
evam pi atthasu atthakesu paripunnesu pacchime vare vatena
vinassati ... vuttam pi ¢’ etam

I],,)aéabalaérimitra (sTobs bcu dpal bées gfien), 'Dus byas dan 'dus ma
_byas.rnam par ries pa, Peking (Q) 5865, Vol. 146, rio mtshar bstan bcos

" fo, 2gar—5; Derge (D) 3897, Vol. 108, dbu ma ha, 124b2~5.

2go / Q : go /! D, throughout.

3Lines.a and b are identical to the Pali: me yis = aggind; lan = vara,
bdun bdun la = satta satta; brgyad pa brgyad pa = atthame atthame;
chu y;s so = odaka. Line ¢ has one variant: gari tshe = yadd; rlun mchog
= vayuvaro gcig = eko; but bgrars = “counted” rather than siyd. In line
d, drug cu bii = catusatthi; rdzogs par 'gyur = punnd.

4’Thzu script edition, Abhidhammatthasarigahapaliya saha abhi-
~dhamimatthavibhavini nama abhidhammatthasangahatika, Mahimakuta-
-, rajavidyalaya, Bangkok BE 2516 [1973], Chapter 5, p. 162,10-17.
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satta sattaggina vara atthame atthamodaka

catusatth yada punna eko vayuvaro siya.
3. Visuddhimagga! °

evam vinassanto pi ca nirantaram eva satta vare aggina
vinassati (Mm: nassati HOS) atthame vare udakena, puna
satta vare aggind, atthame vare udakend ti evam atthame
atthame vare vinassanto sattakkhattum udakena vinassitva
puna satta vare aggind vinassati (Mm: nassati HOS). ettavata
tesatthi kappa atita honti. etth’ antare udakena nassanavaram
sampattam pi patibahitva laddhokdso vato paripunnacatu-
satthikappayuke subhakinhe viddhamsento lokam vindseti.

4. Lokaprajfiapti?

'jig pa ni mam pa gsum ste, mes ’jig pa dan, chus ’jig pa
dan, rlun gis ’jig pa’o ... mes ’jig pa lan bdun Zin chus ’jig
pa lan cig, chus ’jig pa lan bdun Zin rlun gis ’jig pa lan cig
’byun no.

5. Abhidharmakosabhasya3

- kena punah kramenaitah samvartanyo bhavanti? niran-
taram tavat saptagnind sapta samvartanyas tejasa bhavanti.

lHenry Clarke Warren and Dharmananda Kosambi (eds.), Visuddhimagga
of Buddhaghosacariya (Harvard Oriental Series, Vol. 41, 1950 ; reprint
Delhi, 1989), Chap. XIII, 965, p. 356:8-14 (= HOS); Thai script edition,
Visuddhimagga nama pakaranavisesassa dutiyo bhago, 5th ed.,
Mahamakutardjavidyilaya, Bangkok, B.E. 2515 [1972], p. 269.7-14 (=
Mm). The prose is incorporated into the Sarasarigaha (p. 314.8-16) and
Lokadipakasara (p. 512,25-13.3).

2 "Jig rten bfag pa, Q5597, Vol. 115, mrion pa khu, 54b4~7.

3p. Pradhan (ed.), Abhidharmakosabhasyam of Vasubandhu, (revised 2nd
ed.) Patna, 1975, 191,6-18; Swami Dwarikadas Shastri (ed.), Abhi-
dharmakosa & Bhdsya of Acharya Vasubandhu with Sputdrtha
Commentary of Acarya Yasomitra, Part II, Varanasi, 1971, pp- 5654~
566. See also Louis de La Vallée Poussin,’L’Abhidharmakofa de
Vasubandhu, tome II, reprinted Brussels, 1971, pp. 216-17. The text of
Kosakarika 111, 102 is given in bold type.
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tatah adbhir eka saptanam tejahsamvartanindm anantaram
adbhih samvartani bhavati. evam gate 'dbhih saptake punah,
tejasa saptakah etena kramenapsamvartaninam gate saptake
punah tejahsamvartaninam saptako bhavati. pascad vayu-
samvartani tatah pascad eka vayusamvartani bhavati. ...
satpaficasat tejahsamvartanyah saptdpsamvartanyah eka
vayusamvartani. evam ca prajiiaptibhasyam sunitam bhavati
catuhsasti kalpah §ubhakrtsndnam devanam ayuhpramanam
iti. _

Nandapuri Peter Skilling

Intermediate Existence and the Higher
Fetters in the Pali Nikayas

This article concerns what the Pali Nikayas have to say
about the antaraparinibbdyin non-returners and their desire
for existence and the life in an intermediate existence.! I
shall argue that this material casts doubt on a major point of
Theravada orthodoxy.

The following are the four noble persons presented in
Pali Buddhism:

1. The stream-enterer (sotapanno)
2. The once-returner (sakadagami)
3. The non-returner (anagami)

4. The arahant (araham) (S V 200).

The Buddha stated that it was only in his teaching that
one could find these four noble persons.2 The meanings of

11 am grateful to Professor Richard F. Gombrich (University of Oxford)
for his suggestions which helped me to improve the content of this
article. I also appreciate the help given by Professor George D. Bond and
the late Professor Edmund F. Perry (Northwestern University) in
articulating my initial thoughts into an article.

21t is not difficult to understand why Buddhist teaching was so appealing
to many sorts of people. It seems Buddhism’s diverse ways of presenting
many noble stages and persons could embrace a variety of spiritual
needs and levels of spiritual development. Buddhism could introduce
arahantship here and now for those who came to it seeking no more
rebirths. It could offer the stage of non-return for those who came with
the aspiration to have an experience in a higher world before attaining
the final goal. It could offer the stage of once-return for those who would
like to come back to this world one more time to have more experiences
as humans before attaining the supreme goal. Finally, it could offer the
stage of stream-entry for those who are not really tired of either world
but would like to have an assurance of attainipg the supreme goal one
day. This is also evident from the fact that all the arahants that we find in
the Nikidyas are either monks or nuns. There is no reference to living lay
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Studies in Vinaya Technical Terms IV-X"

To the memory of Edouard Burckard
(1902-1998)

“Studies in Vinaya Technical Terms” (SVTT) III was
concerned with parivasa and manatta, the specific penalties
incurred by Buddhist monks or nuns who have committed a
Samghadisesa (Samgh.) offence (that is, the second most
serious type of offence listed in the Patimokkha), and the
only one in that list whose redress, dealt with in detail in the
second and third Khandhakas of the Cullavagga, is said to
entail formal procedures and constant supervision by a
regular chapter. The present studies deal with other penalties
which are related (whether they also involve procedures or
not) both to each other and to those of parivasa and
manatta : the group of seven other disciplinary procedures
detailed in the first Khandhaka of the Cullavagga (SVTT
IV); the contrasting terms nissdrand, osarand, which must
be investigated in connexion with those procedures (V) ; the
penalties of expulsion (ndsand) (VI) and “punishment”
(danda-kamma) (VII); the disciplinary procedures of procla-
mation (pakdasaniya-kamma) (VIII) and of boycott of a lay
donor’s gifts (patta-nikkujjana) (IX); and the brahma-danda
penalty (X).

An important correction to SVTT II 110, § 2¢ (iv) con-
cerning tassa-papiyyasikda, will be found at the end of these
studies (Appendix I) where it is referred to as TPap. SVIT V
and VI take into account a stimulating work on the same
topics by Ven. Juo-hsiieh Shih (Oxford). .
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IV. The disciplinary procedures of tajjaniya-°,
nissaya-°, pabbajantya-°, patisaraniya-°, and
threefold ukkhepantya-kamma (n.)

1. The second and third chapters of the Cullavagga,
where the particulars of the manatta and parivasa penalties
are detailed, are preceded by the Kamma-kkhandhaka
(“Section on procedures™),! which deals with a sevenfold set
of similar disciplinary procedures,? there said to apply to
offences that may be redressed by (mere) confession, i.e.
neither Parajika (Par.) nor Samgh. offences.> According to
Vin I 145,16-18, these penalties apply also to nuns.

‘A Skt Mi parallel occurs in the first part of the
Pdg;giulohitaka-vastu.“ For a summary of Chinese data with
references, see Frauwallner, Vinaya 107-109 (on Chinese
and Skt parallels to patisaraniya, see also Lévi, “Mss
sanscrits” 5-8).5

Vi 11 1,6~30,15 with Sp 1155,7-59,20.
2¢f' v Hi., “Buddhist Law” pp. 20-21.

3Vin Il 3,8-9,37 with Sp 1155,16-17. On the Pac. offencés that may or may
not be redressed by confession (desand-°, adesand-gamini dpatti), see
SVTT I 112, n. 63. '

4MSV(D) III §,1-11, 13 (tarjaniyam karma), 11,14-15, 19 (nigarhaniyam
karma), 15,20~19,8 (pravasaniyam karma), 19,9-28,6 (pratisamhara-
niyam karma), 28,7-29.4 (apatter adarsandyotksepaniyam karma), 29,4~
30,2 (@patter apratikarmdyotks®), 30,3-32,12 (aprati-nisrste papake
drstigate utks®). For a summary of Tib. Mi, see Banerjee, SarvLit 224-
27.

5None of these procedures is dealt with in ChinSp (where the parallel to
the Kamma-kkhandhaka of the Cullavagga is missing), nor are they
mentioned there according to the index. The Campeyya-kkhandhaka
(Vin I 312-36), which deals extensively with the conditions of validity
of these and other disciplinary procedures in the Thv(M) Vinaya (Vin)
and immediately precedes ChinSp’s parallel to the Cullavagga, is

-
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Those seven procedures are: (I) tajjaniya-kamma,
“blame” ;6 (II) nissaya-k°7 “dependence [on an adviser]”;
(II) pabbajaniya-k°, “banishment [from one’s residence]™;
(IV) patisaraniya-k°, “summons to be reconciled [with a lay
donor whom one has offended]”;® and threefold wkkhe-
paniya-k°, “suspension”: (V) for refusing to see one's
offence (apattiya adassane ukkh®), (VI) for refusing to
redress one’s offence (dpattiya appatikamme ukkh®)}®

mentioned there only insofar as it “needs no explanation” (ChinSp 532
(14].

SFor convenience, terms occurring with variants -i-/-i- will be spelt
henceforth in the latter form; those whose gender may be either neuter
(n.) or feminine (f.) will be quoted as f.

"Most often replaced by niy(y)as(s)a, “disrepute”, in Sp (E° and C¢), Vjb
(B¢), and B¢ of Cullavagga (the heterogeneity of BHS parallel forms.
listed at the end of this paragraph, should also be noted). This is not to
be confused with the other senses of nissaya, masculine (m.) (no
alternative spelling as far as can be seen): (i) “resources” upon which
monks and nuns are ideally expected to rely (Vin I §8,10-22; IT 274,23.
278,13-16) ; (ii) “dependence” of a newly ordained monk on his
preceptor or instructor (Vin I 60,31-62,11), and revocation thereof
(nissaya-patippassaddhi, Vin I 62,14; (Mt) Gun-VinSi 9.16 nihsraya-
pratiprasrambhana [Gun-VinSa(Pravr-v) 42,1 ni§raya-°] ; cf. below,
SVTT V11, § 4). — Cf below, § 4 [g].

8The adjective gihi-patisamyutta, “connected with laymen”, occurs solely
in reference to this offence (Vin V 115,16 with Sp 1320, 13-15) ; the sixth
and seventh modes of settlement of formal disputes do not apply to it (cf.
SVTT II 112,, § 2d). The symmetrical case of a layman who offends
monks is dealt with by the procedure of patta-nikkujjana (see below,
SVTT IX).

9An illustration of an (objectionable) suspension of this kind occurs at Vin
I 312,3-13,13; the text then states that groundless charges leading to
suspension entail a Dukkata (Dukk.) offence (313,13~15,20, 322,34-
25,25). — Skt Sa fragment with Chinese parallel : SHT(V) 36-38 (1049)
and notes. - Skt Mi parallel : MSV(D) II 199,4—201,13 (on the right
readings, see below, second part of n. 28). — Chinese M§ parallel: Lévi-
Chavannes, “Titres” 195-97. ?



(VI for refusing to give up a wrong opinion!® (papikaya
digtlfzf‘iy& appatinissagge ukkh®). Two of them, pabbajaniya-k°
and papikaya ditthiya ukkhepaniya-k°, are also mentioned in
the Bhikkhu- and Bhikkhuni-Vinaya-vibhanga; the wkkhe-
paniya-k° is referred to in the Bhikkhuni-Patimokkha!! (see
below, §§ 7b, 8e).

10This doctrinal ground for an offence staids in striking contrast to the
disciplinary grounds for all others (see Bechert, “Schismenedikt”
PP. 33—34 = Bechert, Schulz 36). The penalty incurred by a novice in
the same case is expulsion (n@sanda, Thv(M) [bhu] 70th Pic. ; see below,
SVTT VI, § 2¢). - According to Vin T 142,36-43,6 # 144,30-36, a monk
may (and should) break his monsoon retreat when a monk or a nun is to
be dissuaded from advocating wrong opinions.

UThe technical terms tajjaniya, nissaya, and patisaraniya are neither
mentioned nor referred to in Patim or in the vibhariga. The statement at
SBE XVII 329, n. 4 (¢f. Dutt, EBM, p. 15) that grounds quite similar to
those for tajjaniya are dealt with in the 8th—11th Thv(M) [bhu] Samgh.
(with the contradiction that the former is said, in canonical texts, not to
apply to Samgh. offences) are'based on the key-word adhikarana that
occurs both in the account of how and why tajjaniya was prescribed (see
below, § 2 and n. 18), and in the wording of the 8th—11th Samgh. (Vin
IIT 163,25** with Kkh 43,27-28 # Sp 595,11-12 [ChinSp 391-92 (56)];
Vin IIT 168,5** with Kkh 44,24-45. 13, Sp 599,5-600,11; Vin III 172,32**
with Kkh 45.28-30 = Sp 607,32-608,2). Now, while there is most
probably a historical relation between the earlier and later ways of
coping with obstreperous monks (either by the parivasa/manatta
penalties entailed by Samgh. offences, or by the ones studied here), and
while the compilers of the Vinaya had as much reason to draw a formal
connexion between the relevant Samgh. offences and the tajjaniya
procedure as they had for connecting (as they actually did) the
pabbajaniya procedure with the 13th Samgh. and the ukkhepaniya
procedure with the 68th Pic., no such connexion can be traced. There
are only a number of scattered rules dealing with dissensions over
procedure and the latter’s validity in the niddna of which the stock-
phrase bhandana-karaka, etc. (as below, n. 18) often recurs (e.g., in the

- 53rd bhikkhuni [bhi] Pic., Vin IV 309,25-28; cf. below, § 6¢). There are
_some exceptions (e.g., in the 63th bhikkhu [bhu] Pic., which deals with
the irregular reopening {ukkotana] of a settled dispute ; see SVTT II g3
andn. 9).

v
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1. BHS tarjaniya, n. : Prakirn(Ma-L) 328,3.
Skt rarjaniya, n.: (Mi) MSV(D) II 208,5 (°-arha), 111
5,2* ; Mvy 8642. — (unidentified school) SHT(V) 116
(1121, B1) (°-arha).
tarjaniyam karma: (M) MSV(D) Il 207,13, III 5,14ff. -
(Mii?)12 SHT(V) 103~104 (1108, 1° 4, v° 1)
tarjaniya-karma, n.: (Mi) Gun-VinSa(Pravr-v) 23, 24,
28 ; MSV(D) II 208,9f. (°-arha), 11 7,4 f. (°-krta).

II. BHS nigharsaniya, n., “subduing” : Prakirn(Ma-L)
328,3.
Skt nigarhana, n., “condemnation”: (Mit) Gun-VinSa
102,3.
nigarhaniya, n.: (Mi) MSV(D) II 208,8, Il 5,2* ; Mvy
8643.
nigarhaniyam karma, n.: (Mid) MSV(D) II 207,13,
208,10-11, III 12,2ff
nigarhaniya-karma, n.: (Mi) MSV(D) II 208,13-14
(°-arha), 15 (twice, once °-arha), Il 13,10ff. (°-krta).
nisrdayaniya, “dependance”: (Sa?)!3 SHT(V) 47 (1057a,
v° 4).
vigarhaniya, “rebuke”: (Sa or Mi) SHT(VI) 111 (1388,
v 5). _

II1. BHS pravrdjaniya, n. : Prakirn(Ma-L) 328,4.
Skt pravasa, m., “sendingaway”: (M) MSV(D)III 5,3*.
pravdsana, n. : (Mi) Gun-VinSi 102,4.

le-vastukam (r° 5), sa-v° (v° 1), are part of the Mii terminology (see
below, second part of n. 28) ; so is sthalastha (v° 3~4 ; see SVTT 1 g1,
n. 41).

13See SVTT I 111, n. 62.

?
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pravdsaniya, n. : (M) MSV(D) II 207,13;14 Mvy 8644.
pravasaniyam karma, n.: (M) MSV(D) II 208,16f., I1I
18,19ff.
pravasam‘ya-karma : (M) MSV(D) 11 208,16f (°-arha).
pravahaniya, n., “dismissal”: (Sa?)'* SHT(V) 47
(10573, v° 4).

IV. BHS pratisaraniya, n.: Prakim(Ma-L) 328,4. — grhinam

aprasade pratisaraniya karma, n.: (prob. Ma or Ma-L)
Lévi, “Mss sanscrits” 8 (5b3, bg, b10).

S_kt pratisamharana, n., “withdrawal (of offending
behaviour)” : (Mi) Gun-VinSa 102,5, 103,17-18.
érati-sar_nharam'ya, n.: (Mad) MSV(D) II 208,11, III
25,10f, 26,6-71.; Mvy 8645. — (Sa?!4: SHT(V) 47
(10574, v° 5). — Cf. (unidentified school) SHT(V) 116
(1121, B2) pratisamhara. +++//

prati-samharaniyam karma, n.: (M) MSV(D) II 207,13,
208,141, III 25,10ff. _
prati-samharaniya-karma: (Mia) MSV(D) II 208,18f.
(®-arha), Il 25,91 (°-krta).

V. BHS apattiya adarsanena utksepanityam [misprinted

°ni°) karma, n.: BhiVin(Ma-L) 97,5 (cf. 144,14).

Skt adarsanayotksipta, m(f).: (Sa) SHT(V) 37-38
(1049, v° 2 [v° 3 °niyotks°®]). — °taka, m(f).: (Mi) KC,
Kath-v 56,2 (# MSV(D) I 157,18) ; Lévi, “Mss sanscrits”
34,3 (= MSV(D) IV 65,20-21), 34,10 (so read with
GBM(FacEd) X.6, 705 [52, v° 8] = MSV(D) IV 66,6-7);
MSV(D) II 70,11. - °takatva, n.: (M) MSV(D) III 69,6.

140mitted in MSV(D) after nigarhaniyam; see GBM (FacEd) X.6, 887

(187, v° 1).

i
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adarSanayotksepaniyakarmdrha: MSV(D) 11 208,22 (so
GBM(FacEd) X.6, 887 [187, v° 9] for ed. adarsani-
yotks®).

adarsandyotksepaniyam karma: (Mﬁ) MSV(D) U
208,18-19 (so GBM(FacEd) X.6, 887 (187, v° 8—9] for
ed. adarsaniyotks®), I11 28,10ff.

adarsa[na)[ ?yoltksepaniyam karmarha: MSV(D) II
208,20 (so GBM(FacEd) X.6, 887 [187, v° 9]) .
apatter adarsanad utksepaniya: (unidentified school) -

SHT(VI) 77 (1314, A5). — @° a° °niyam karma, n.: (M)
MSV(D) UII 28.12.

V1. BHS apattiya apratikarmena utksipta: BhiVin(Ma-L)
99,14 (144,14 °-dharmena).
Skt apratikarmdrhdayotksepaniya (with °karmdrhayotks®
short for °karmayotksepaniyakarmdrhayotks®): (Mu)
MSV(D) II 208,21.
(@patter) apratikarmandyotksiptaka, m(f). : (Mia) KC,
Kath-v 56,2 (= MSV(D) II 157,18-19); Lévi, “Mss
sanscrits” 34,11 (so read with GBM(FacEd) X.6, 705 [52,
v® 8—9]) # MSV(D) IV 66,7 ; MSV(D) III 70,12 (so read
with GBM(FacEd) X.6, 922 [205, r° 1]).

dpatter apratikarmdyotksepaniyam karma: (Mia) MSV
(D) 11 29,10f. (29,8 °karmandyotks®, so GBM(FacEd)
X.6, 900 [194, 1° 9)).

VII-A. BHS trayanam'’ drstigatanam apratinihsargena
utksipta: BhiVin(Ma-L) 99,14-15 (cf. 144,14-15).
papikam drstim apratinissaranta, m(f). : PrtMoSa(Ma-L)
23,27.

Skt apratinihsrste papake drstigate utksiptaka: (M)
KC, Kath-v 56,3 (= MSV(D) II 157,19). - °takatva, n.:

150n the three kinds of wrong views accordigg to the Ma( L) tradmon see
Nolot, “Regles” p. 83, n. 73.



(M) MSV(D) III 69,6, 70,11 (ed. wrongly °nisrste; see
GBM(FacEd) X.6, 921 [204, v° 3-4), 922 [205, ° 1]).
a® p° d° utksepaniyam karma, n.: (Md) MSV(D) II
209,5-8 (so GBM(FacEd) X.6,888 [188, r° 1]).

apratinisrste papake drstigate utksepaniyam karma:

(Ma) MSV(D) I 30,8-9ff. — a°® p° d° °niyam karma-krta
31,8ff. (so GBM(FacEd) X.6, go1 [194, v° 10], 902 [195,
r° 3-6]).

adarsanayotksepaniyam apratikarmayotk® apratinissrste
papake drstigate utksepaniyam karma: MSV(D) II
207,13-15 (so GBM(FacEd) X.6, 887 [187, v° 1-2]). —
the second sequence with apratikarmdyotksepaniya-
karmdrha ib., v° 10 (ed. 209,3, 4 °karmdrhayotkse-
paniyakarmdrha). — the third one ib. v° 10 ( MSV(D) I
209,2 °nisrste).

adarsandyotksepakatva, apratikarmdyotks®, apratinisrste
pdpake drstigate utks®: (Mi) MSV(D) III 67,11-12 (so
also GBM(FacEd) X.6, 920 [204, r° 5]; all to be cor-
rected to utksiptakatva according to BHSD s.v.
utksiptaka).

Cf (Mi) Gun-VinSt 102,6-8 dpattav apratikrtayam
apratikarydyam samvarenddrstim udbhdvayantam
anicchantam pratikrtim anusthatum anutsrjantam ca
Dpapikam drstim utksipeyuh.

VII-B. BHS utksipta, m(f).: BhiVin(Ma-L) 97,8 (misprinted
f{{csi")ff., 144.3ff. ; PtMoSt(Ma-L) 23,26. — utksiptaka,
g}(f) : BhiVin(Ma-L) 163,37 ; PtMoSa(Ma-L) 54.
utksepana-pacattika : PrtMoST(Ma-L) 23,25.
dikgepagu’ya-kanna, n.: BhiVin(Ma-L) 143,3, 19 (so ms.).
~+ °niyam karma: BhiVin(Ma-L) 97.6, 143.4f, 1519,
312,2; Prakim(Ma-L) 328,6 (misprinted °ni®).

Skt utksipta, m.: (Sa) PrMoSi 260 (HL, v° 2). - (Ma)
MSV(D) I 190,161, 192,13f, 194,3, III 69,21.
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utksiptaka, m(f).: (Mu) Gun-VinSi 1034; Gun-
VinSt(Pravr-v) 55,21 ; MSV(D) II II3,15/f, 154,15 (=
KC, Kath-v 53,28), 176,7ff., 178,5ff., 190,13f., 194.4f.,
IV 250,4f. (= Sanghabh II 272,12f).

utksepaka, m(f).: (Ma) MSV(D) II 176,16ff., 179,15,
191,71, IV 250,9f. (= Sanghabh II 272,14f)

utksepaniyam karma, n.. (Sa?)!6 SHT(V) 47.(1057a,
v® 2, v° 3). — (M) BhiKaVa(S) 267,14-15, 268,6; Gun-
VinSa(Pravr-v) §5,23; MSV(D) II 176,4, 201,13, 202,6.

utksepaniya, n. : Mvy 8646.

utksepaniya-karma, n.: (Sa) Hoernle, MR 12, v° I. -
(Mii) Adhik-v 103,13, 104,3f.; BhiKaVa(S) 267,14-15,
268,5-6; MSV(D) II 209,1, 210,17, IV 27,11. — utksepani-
karma : (Sa 7)16 SHT(V) 46 (1057a, v° I).

2. According to the account in the Cullavagga of the
circumstances which are said to have led to the prescription
of these disciplinary procedures, tajjaniya applies especially
to quarrelsome monks;!”7 nissaya to unskilled ones who
repeatedly commit Samgh. offences and who mix unbecom-
ingly with lay people;!8 pabbajaniya to those who create a

16See SVTT II 111, n. 62.

7This is expressed by the stock phrase bhandana-karaka kalaha-k°
vivada-k° bhassa-k° samghe adhikarana-k°, “they raise quarrels, strife.
dissensions ; they raise disputes among the chapter” (Vin II 1,8-10 =
I 328,25-27). = Cf. (M) Gun-VinSi 102,3 kalaha-karaka[m) tarjaveyuh
{so read] karmana.

18This is expressed by the stock phrase balo hoti avyatto apatti-bahulo
anapadino gihi-samsattho viharati ananulomikehi gihi-samsaggehi, *‘he
is unskilled, incompetent, ridden with offences, unable to discern them:
he associates unbecomingly with lay people” (Vin II 7.19-19 =1 330.4-0).
Contrary to what is stated in SBE XVII 343 n. 1,384 n. 1 (¢f BD V 11
n. 3), followed by me in SVTT III 131, § 4¢, what is meant in the next
sentence is quite clearly the repeated comhission of offences that all
belong to the Samgh. category (Vin II 7.19-21 api ‘ssu bhikkha pakati
parivasam dentd mildya patikassantd manattam dentd abbhentd:

F



10 Edith Nolot <

scandal by their immoral behaviour and to those who corrupt
lay people’s minds;!? patisaraniya to those who scoff and
jeer at faithful, generous lay followers;20 ukkhepaniya to
those who refuse either to see or to redress an offence, or
who refuse to give up a wrong opinion.2!

3. As in the case of parivasa and manatta, all the proce-
durés by which the penalties are to be inflicted, then can-

3
eI

“Moreover, the monks kept granting him probation, sending him to the
beginning, granting him re-admission” [BD V 11 (see ib. n. 2) translates
pakata by “were done up with”; Sp 1157,21-22, however, glosses the
teem by nicca-byavata). The Samgh. offences are indeed mentioned
explicitly in the Skt and Tib. Mi parallels (MSV(D) III 11,15-16;

Banerjee, SarvLit 224-25).

19This is expressed by the stock phrase ime ... bhikkhi kula-dizsaka papa-
samdacara, imesam papakda samdcard dissanti ¢’ eva suyyanti ca kulani
ca imehi dutthani dissanti ¢’ eva suyyanti ca, “these monks corrupt the
laity, they behave immorally ; their immoral behaviour is both to be seen
and heard, and so are the lay people they have corrupted” (Vin II 13.3-
6 # 1 330,16-19). This stock phrase is extracted from the sikkhdpada of
the Thv(M) 13th [bhu] Samgh. (Vin III 184,9-12**f ; see below, § 7b).

20This is expressed by the stock phrase katham ... tvam ... gahapatim

saddham pasannam dayakam karakam samgh’ upatthahakam hinena
khumsessasi hinena vambhessasi, “how can you jeer and scoff at a
faithful, believing householder who makes gifts, who is active, who
supports the community ?” (Vin II 18,47 £.), or bhikkhu gihi akkosati
paribhdsati, “a monk abuses and reviles laymen” (Vin I 330,22-23), or
upasake saddhe pasanne akkosati paribhdsati appasadam karoti, “he
abuses, reviles, spoils the faith of, believing and faithful lay followers”
(Vin II 295,27, in a debatable procedure).

21This is expressed by the stock phrases dpattim dpajjitva na icchati
dpattim passitum, “although he has committed an offence, he refuses to
see it” (Vin Il 21,81, = [ 330.28-29) ; dpattim dpajjitva na icchati apattim
patikatum, “although he has committed an offence, he refuses to redress
it¥ (Vin II 25,3 =1 330,35) ; bhikkhuno ... evaripam papikam ditthigatam
uppannam ... so tam ditthim na patinissajjati, “a monk has formed this
kind of wrong opinion ... and does not give it up” (Vin II 26,38-27.2), or
bhikkhu na icchati papikam ditthim patinissajjitum, “a monk refuses to
.'gi'\t/e up a wrong opinion” (Vin I 331,3-4).

Y3/
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celled, are of the most elaborate, fourfold type.2? They may
be considered as valid, and the matter as settled, only if each
of the following conditions is fulfilled:23 participation
(sammukha)®* of a regular chapter including the required
quorum of (four) monks, conformity to rules and to monastic
discipline, and participation of the guilty monk in person;
due inquiry (patipucchd) into the case; acknowledgement
(patififia)® of his offence by the monk; reality of an offence
that may be, but is not yet, redressed by confession;26 due
reproof (codetva) of the guilty monk after inquiry; then
reminding (sdretva) him of his offence and charging
(ropetva) him with it.27

22See SVTT I 84-85, §3d. An exception is, in the Skt M parallel at
MSV(D) III 26,1-10, the onefold jAapti-karma by which the prati-
samharaniya-karma is to be revoked.

23vin 11 2.20-4,15 (tajjaniya), 8,.2-22 (nissaya), 12,37-13,23 (pabbdjaniya),
18,11-32 (patisdraniya), 21,22~22,9 (dpattiyd adassane ukkhepaniya),
25,4~5 (@° appatikamme ukkh®), 26 34~27.21 (papikaya ditthiya appati-
nissagge ukkh®).

Skt M parallel: MSV(D) III 5,15~7.3 (farjaniya), 124-13.9 (nigar-
haniya), 18,18-19,8 (pravdsaniya), 24.12-25,8 (pratisamharaniya), 28.12—
29.3 (dpatter adarsane uktsepaniya [the procedure however includes the
formula yatha dharmam na pratikaroti, which strictly speaking belongs
to the next kind of uktsepaniyal), 29,10~302 (@° apratikarmayétks°),
30.11-31,6 (apratinisrste papake drstigate utks®).

24Cf. SVTT 11 99-101, § 2 a and n. 29.

258ee SVTT II 113, n. 64; on these first three provisions, see also Vin I
325,26~326,31.

26This provision contradicts the technical interpretation of the statement
that the penalties dealt with here apply to monks who stray from
morality (sila-vipanna), i.e., those guilty of a Samgh. offence, which
may not be redressed by (mere) confession (see above, § 1, and SVTT II
97, n. 19, 112, n. 63). As to how Vjb solves this contradiction, see be-
low, n. 47.

27Urging a monk to acknowledge his offence also includes asking his
permission (okdsam kdardpetva) to talk td him about it (see SVTT IiI
121, n. 16); this stage is not mentioned here, but is prescribed at Sp
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The importance of the right performance of these
procedures (cf. SVTT I 7578, §8 1-2) is further stressed at
Vin I 328,25—33,31, which deals at length with each possible
ground for formal invalidity, and the disputes that may ensue
among the community.

4. There are several differences between these and the
manattalparivasa procedures, and the penalties entailed.

(a) The range of application of the procedures dealt with
here is greater, but they do not, according to the Cullavagga,
apply to the unrepeated commission (see above, n. 19) of
~ Samgh. offences ;

(b) no distinction is made between cases when the
offence was concealed and when it was not;28

" (c) unlike the proceedings applying to Samgh. offences
of the yava-tatiyam sub-class (see below, SVIT X n. 10), no
standard (formal or informal) threefold admonition of a

624.7-17, among the proceedings preliminary to a pabbdjaniya-kamma,
which may not, as stressed by Sp ib., be carried out without acknow-
‘Iedgement (patififid) of his offence by the guilty monk. These proceed-
mgs apply to all and any disciplinary procedures, except, according to a
,,Tate sub-commentarial statement, to that of brahkma-danda (see below,
SVITX.§2¢).

** As for the Tib. Mi parallel, Banerjee, SarvLit 227 wrongly para-
phrascs khas-blans, “acknowledgement”, by “a competent monk should
acquamt the Saingha about the offence”; the Tibetan term actually
corresponds to Pali patifinid, Skt pratijid (ny 8637). The latter occurs
at MSV(D) 1T 201.12-13 = 202,5-6, 9-10 . lais tasya acodayitvda asmara-
yitva avastukam apratijiidyd balad utksepaniyam karma krtam (so
GBM(FacEd) X.6, 884 {186, 1° 3, r° 6, r° 7] ; the editor’s readings,
tasydcodayitvasmdrayitva vastukarma-pratijiidyd, make no sense;
neither does the misreading vyagrena for ‘dydgrena at 2029). At
MSV(D) I 5,17, 6.1, 12,6,9, avastukam apratijfiaya should read °jfidyd
(so GBM(FacEd) X.6, 889 [188, v° 5, v°6], 892 [190, r° 6, 1° 7]). - Cf.
above, n. 13.

28possibly, as O. von Hiniiber has suggested to me, because the offences
concerned here are, by their very nature, “public”, and therefore
“technically impossible” to conceal.

4/
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monk takes place here before he is officially sentenced as
guilty ; ,

(d) this monk is not expected to make a formal, threefold
application before the chapter for the penalty he incurs,
which is not “granted” (dinna) to him, but “proceeded to”
(kata) against him.29 Accordingly, whereas the stress there is
on the willingness of a monk guilty of a Samgh. offence to
apply to the chapter (samgho icchitabbo) for redress
(vutthatu-kama),’0 what is stressed here is self-submission: a
monk undergoing any of the seven penalties dealt with here
is expected to “duly observe the restrictions to his rights,
behave with subdued manners, and follow the course leading
to release” from both his offence and the penalty entailed;’!
only then may he make a formal, threefold application to the
chapter in these very same terms (to be repeated by the
chairman) for the cancellation of the penalty ;3

ukkhepaniya) 13

29Compare Vin II 38,12-39,14 (¢f. SVTT Il 117-118, § 1) with 2202341
(complete references as above, n. 24).

30gee SVTT III 117-118, n. 7. As suggested to me by R.F. Gombrich, the
expected eagerness of a guilty monk to apply for the manatta penalty
might give a clue as to the etymology of the latter term (c¢f. SVTT IIL
117 n. 6, where the references to the traditional etymology quoted or
referred to are all post-canonical except the (Sa) PrMoS@): Skt mana,
“self-attribution” (¢f. x-mdnin, “attributing to oneself the quality of x”") +
tva.

In post-canonical literature at least, as far as lexicographical tools
allow checking, (v)utthdna-gamini dpatti refers regularly to samgha-
disesa (e.g., Sp 236,32-33, 584,5-6, 873.29, 877.7, 989,30, 1319,24, 1353.16-
17 ; Vin-vn 3103). Cf. below, TPap n. 20.

3o rammakata samma-vattanti lomam patenti nettharam vatranti (Vin 11
5,18-19f.). Skt Mi parallel : MSV(D) 1I 7,14-17, 13,16-19, 25,12-15.31.8~

10.

32 This is not so in the Skt Mi parallel, which distinguishes, in its account
of tarjaniya, between the restrictions to be observed when undergoing
the penalty (MSV(D) III 7.5-11,; see be,low, TPdp n. 22), and the
conditions under which the monk may be restored (osdrita ; cf. below. n.
36) to full status. Besides submissive behaviour, these specific
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- (e) except in the case of suspension, the penalties dealt
with here are lighter than parivasa and manatta: in
particular, they include neither constant control by a regular
chapter, nor informing each and every monk about one’s
status, nor restrictions on moving alone freely;

conditions are (Il 7,20-9,14 ; cf. BhiKaVa(S) 267,16-18, with Chinese
and Tib. M@ parallels in BhiPr 81-83) : standing within the boundary
(sima) when one applies for restoration (see below, n. 100, and SVTT V
n. 31) ; stating formally that one gives up the misbehaviour for which
one was sentenced ; relying neither on the king’s household, nor on a
yuktakula [ 7] (also Gun-VinSii 101.30), nor on non-Buddhist ascetics,
nor on an individual, but on the Samgha exclusively ; dressing neither
like laymen nor like non-Buddhist ascetics ; abstaining from following
the latter, and from misbehaving; observing the monks’ training;
abstaining from reviling or abusing them, and from wishing for losses to
the Samgha (cf. the restrictions said to be entailed by suspension in
Thv(M) texts, below § 8 a).

iz As for restoration after nigarhaniya, the fivefold, specific conditions
are, just those of submissive behaviour, together with standing within the
bf)_'i}ndary, and stating formally that one gives up one’s misbehaviour
(12.2-4).

“As for pravasaniya, the text is so abridged that neither the restrictions
to the sentenced monk’s rights nor the conditions for his restoration are
listed (18,18-19,8).

As for pratisamharaniya, the restrictions seem to be identical with
those applying to tarjaniya (25.9-11); the fivefold conditions for
restoration are identical with those applying in case of nigarhaniya
(25,19-21).

As for the threefold utksepaniya, the restrictions and the conditions
for restoration are said to be identical with those applying in case of
tarjaniya (29.3~4, 30,1-2, 31,6-7, 14-16). ~ Here, unlike what is prescribed
in the Cullavagga, the conditions for restoration applying to the cases of
both tarjaniya and threefold utksepaniya (see below, end of § 8a) are
more severe than those applying in case of nigarhaniya, pravasaniya,
and pratisamharaniya.

SVTT IV (tajjaniya ... ukkhepaniya) 15

(f) the duration of these penalties is not fixed in
advance,33 but depends on the monk’s manifest self-
submission and his explicit acknowledgement of it in the
terms quoted above (d) ;34 "

(g) in the Kamma-kkhandhaka of the Cullavagga, the
procedure by which the penalty is eventually cancelled is_
simply termed “cancellation” (patippassaddhi) in all cases,?
and may be carried out by the smallest chapter (of four
monks), in contrast to the one that applies to the redress of
Samgh. offences, which requires the biggest quorum of
monks (twenty) and is designated by the specific term
abbhana, “readmission” (see SVTT III 133-35, § 6).

sa. The rights of a monk subjected to a tajjaniya
procedure are curtailed according to eighteen prescriptions
that also apply partly to parivasa and manatta:3¢ he should
not grant ordination, give guidance to newly ordained monks,

33¢f. SVTT U1 1194, § 1a, 2. Sp 1157.18-20 states that the penalties
dealt with here should last ten or twenty (so E¢ ; Bp, and C* (SHB 1948)
858,15 : “or five™) days.

34T ajjaniya-kammassa [etc.] patippassaddhiya samma-vattana adi (Viq \%
142,31-36). See also Vin V 182,34-183,10, with Sp 1371,27-29 (l‘eadfng
logically anulomavatte na [C* (SHB 1948) 1018,10-11 anulomgvaz{e (lxqe
I11) na is indonclusive, since a word printed over two successive llngs is
never hyphenated in this edition]). Sp’s prima facie metaphorical
statement that if the sentenced monk does not behave properly, sa-
rajjuko ’'va vissajjetabbo, is not clear to me.

35Vin 11 6,26-7.15 (tajjaniya), 9,4-27 (nissaya), 15.6-27 (pabbdjaniya), 21.i-
3 (patisdraniya), 24.29-33, 25,5-7, 28,12-17 (threefold ukkhepaniya). On
the twofold technical sense of nissaya-patippassaddhi, see above, n. 8.
Outside the Kamma-kkhandhaka, the term osarand, “restoration”. often
refers specifically to the cancellation of suspension (see below, SVTT V,
§ 6 b) — unlike its SktMi parallel, which reads consistently osdrana
here in all cases (MSV(D) Il 9us~11,3 [tarjaniyal, 14.5-15.9
[nigarhaniya), [the restoration after pravdsaniya is not mentioned], 26.:-
10 [pratisamharaniya, a jiapti-karma), 31,16-32,12 [third utksepaniya.
the restoration after the first two is not deal‘t with]).

365ee SVTT I 119-21, § 1a.
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be waited upon by novices, be appointed as exhorter of nuns
or exhort them if appointed before he became liable to this
procedure, commit again the same, or a similar, or a graver
offence, criticize either the procedure or those who carried it
out,;suspend (on account of some irregularity) the participa-
thIl,:Of a regular monk in the ceremonies of either uposatha
or pavdarand, issue commands, exercise authority, urge a

monk to acknowledge an offence, or quarrel with other
monks.37

5b. The restrictions imposed by nissaya, pabbdjaniya
and patisaraniya are the same,38 but each include a further,
specific clause that occurs first (except for pabbdjaniya) in
the account of how the Buddha is said to have prescribed it,
then consistently as a formula to be uttered by the chairman
during the procedure. These are respectively :

(a) nissdya te vatthabbam, “you must live in dependence
[on an adviser]”; the sentenced monk is thereby expected to
seek advice from learned monks, until he acquires a sound
knowledge of doctrine and discipline, and proves able to act
with discretion ;3%

(b) na [itthan-namehi] bhikkhahi [itthan-namasmim
avase] vatthabbam, “the monks [So-and-So] must leave
[their residence in X] ;40

3Tvin 11 5.5-16 (tajjaniya) (= 32,2-11 about parivasa, with Sp 1155,23-
56i14, 1157.13-14, the latter referring to 1162,1-63,22). — Skt M parallel :
MSV(D) I 7,4-13.

38V¥n II 8.20-23 (nissaya) = 14,7-9 (pabbajaniya) = 19,18-19 (patisaraniya).
- ,;Skt Mi parallel: MSV(D) III 13,10-15; summary of Tib. Ma
parallels : Banerjee, SarvLit 227.

39Vin I 8,1-2, 5-7 £.. 25-30.

‘“’wn I 13.8-9£. Contrary to what is implied by Hiisken, “Stock” 214~15
(§ 8), there is no indication that a monk sentenced to pabbdjaniya should
We his residence alone.

¢/
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(¢) [itthan-namo) te gahapati khamapetabbo, “‘you must
ask the layman [So-and-So] to forgive you”;*! the monk is
thereby requested to apologize to the offefided lay donor, and
should observe the prescribed restrictions until he does.
When held back by shame from apologizing, he may be
accompanied by a mediator monk, duly appointed to this
office by a twofold procedure (cf. Vin Il 295,7-18). If the
offended party refuses the offender’s apologies ; the mediator
is to plead for forgiveness first in the offender’s, then in the
monastic community’s name ; then, if unsuccessful, to make
the offender confess his offence within eye- and ear-shot of
the former.42

ukkhepaniya) 17

5¢. The restrictions imposed by ukkhepaniya are much
more severe (see below, § 8a); both the wording of the rule
attributed to the Buddha and the procedure include the
specific formula that epitomizes them:a-sambhogam
samghena, “[suspension] involving suppression of dealings
with the community”.43

6a. Although the narratives and descriptions of proce-
dures in the Cullavagga point to the application of one

4lyin I 18.9-11, 18-19f Only here does a corresponding formula occur in
the Skt Mii procedure (MSV(D) I 26.10-11 gaccha tam grhapatim
ksamaya).

42vin 11 19,21—2022 dpatti desapetabba (DEBMT 132 “admonish the
guilty monk” is wrong). One might argue (as I did) that, according to
Vin IV 32,1112, disclosing to laymen a minor offence (a-dutthulla
dpatti) committed by another monk entails a Dukk. offence, unless the
Samgha moves a formal agreement to do so (for complete references,
see below, SVTT VIII n. 8). Here, however, the monk who committed
an offence discloses it himself, be it willy-nilly or under the control of a
“mediator” monk whose job is to enforce the Samgha’s benevolent
policy (be it by formal or informal agreement) towards lay donors. I owe
the core of this piece of casuistry, for whose elaboration [ am solely
responsible, to O. von Hiniiber.

43Vin 11 21, 21-22, 28-29f, 25.2-7 (tmncated E®), 26.30-34, 27.3-5f. See
below, §8 b.
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specific penalty to one specific type of misbehaviour, the
same text goes on to state that a strict correspondence
between the two is not a sine qua non condition of validity
for.the procedures entailed: any of the seven procedures

except the fourth* may be carried out against five types of
monks :

(i) quarrelsome ones who foster disputes (adhikarana)*s
among the chapter ;

~(ii) inexperienced ones who constantly commit offences
tha’f they are unable even to discern;

"(iii) those who mix unbecomingly with lay people ;

:(iv) those who stray from morality, right behaviour, or
right opinions ;%6

!(v) those who disparage the Buddha, the doctrine, or the
monastic community.4’

“cr Sp 1158.18 [patisaraniydraho bhikkhu) ariga-samanndgato purimehi
asadiso.

45See SVTTII.

46Stla-°, acara-°, ditthi-vipatti; see SVTT 11 97, n. 19 (add to the refer-
ences given there Sp 588,21~27 [ChinSp 389 (48)], 1413,32-14,2, Vin-vn
3103-106; ¢f. BD II 221 n. 1). Vjb 5079~508,9 solves the technical
inconsistency resulting from sila-vipatti = Par. or Samgh. (to which,
according to canonical texts, the penalties dealt with here do not apply :
see above, § 3 and n. 27) as follows (full text at the end of this paper, in
Appendix II): if a monk strays from morality, the chapter may choose
not to charge him with a Samgh. but to stress another aspect of his mis-
behaviour, and to carry out the relevant procedure. Although the techni-
cal definitions of both sila-vipatti and adesand-gamini dpatti include the
Par. as well as the Samgh. offences, what is implied here is, according to
Vjb, the Samgh. class; the Par. are mentioned only for the sake of
completeness (on the application of this restriction to two synonyms of
adesand-gamini apatti, see SVTT Il 132, n. 48 [dutthulla aparti] ;
Nolot, “Reégles” 401~404 with SVTT III 135, n. 52 [garuka apatti]).

47vin 11 4.17-5.3 (tajjaniya), 82023 (nissaya), 22,7-9. 25,1-7, 27,19-21
(threefold ukkhepaniya). The corresponding penalty for novices who
disparage them is expulsion (ndsana ; see below, SVTT VI, § 2 a-b).

v
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Pabbajaniya applies to the same and, more specifically,
to frivolous monks, to those whose bad behaviour and lack of
training bring the Patimokkha rules to naught, and to those
whose means of livelihood are corrupt:(Vin II 13,23-14.16
with Sp 1157,26-58,5).

Patisaraniya does not apply to the above types, but is
restricted to monks who cause losses to lay people, or who
abuse them, or who foster quarrels among them,*® or who
speak ill of the Buddha, the doctrine or the.monastic
community in their presence,*? or who scoff and jeer at them.
or who are not true to their promises to them.30

6b. Now, as discussed at Sp 1156,13-57.13, although
carrying out one procedure against a monk who is actually
liable to another procedure is said to invalidate the former,’!
this provision does not apply here: invalidation ensues only
if the chapter chooses one specific procedure (whereupon the
monk becomes ipso facto liable to it (°*-kammdraha)) then

48These are, mutatis mutandis, the same grounds as those on which a
danda-kamma penalty is to be inflicted on novices who cause losses,
etc., to the monks (Vin I 84,9-13), and on monks who cause losses, etc.,
to the nuns (see below, SVTT VI, § § 2-3).

49These and the former grounds are the same, mutatis mutandis, as those
on which a pattanikkujjana-kamma is to be carried out against lay
followers who do not respect monks (Vin II 125,12-20; see below, SVTT
IX).

50Vin I 18,33-19,16 with Sp 1158,22-29. These five applications are further
systematized, now including patisaraniya, by triads at Vin V 121.24-
122,26 with Sp 1327,10-28,1. Vin V 122,7-10 adds a sixth possibility : the
chapter may “contemplate making [the penalty] more stringent”
(agalhaya ceteyya; cf. v.Hi., “Kasussyntax” § 176) for the same five
types of monks ; according to Sp 1327,10-13, this means that when the
prescribed penalty is not observed properly, the chapter may decide to
carry out a procedure of suspension, presumably for refusing to redress
one’s offence (¢f. below, § 6¢; on the greater severity of the penalty
entailed by ukkhepaniya, see below, § § 8a-b).

5lvin1 325,32—18,23 (Sp 1156,18-22 refers to Vin1 327,1-24).
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carries out another one.>2 According to Sp 1292,9-12 (ad Vin
IT 261,12-14, and quoting Vin I 327,2-3), the same applies to
nuns acting in chapter, after the monks have stated which
procedure the latter should carry out (cf. SVTT II 94, end of
n. o).

“This explanation brings to attention the phrase dkarkha-
mano samgho, “the chapter may choose [this or that among
the:i six (Cullavagga) or seven (Parivira, as above, n. 51)
procedures]”, that recurs again and again in this context and
contrasts with kammam katabbam, “a [disciplinary] proce-
duré must be carried out”, at Vin V 122,10-2653: whichever

52Yada samghena sannipatitva idam nama imassa bhikkhuno kammam
eramd ti sannitthdnam katam hoti, tada so kammdraho nama hoti,
tasma imind lakkhanena tajjaniyddi-kammdrahassa niyasa-kammadi-
karanam [for nissaya-° ; see above, n. 8] adhamma-kammaii ¢’ eva
avinaya-kammaii cd ti veditabbam (Sp 1156,26-57,2 ; ¢f. Vmv I1 205,26~
206,7). As Vjb 507,15 puts it, “what is to be considered here is the
intention of the agent [of the procedure, i.e., the chapter]” (karru
adhippayo ettha cintetabbo ; see Appendix II, at the end of this paper).
See also Sp 1147,7-22 (with Sp-t III 346,24-47,14. Vmy I 205,26-206,7)
ad Vin I 32129-22,4: even though the specific ground (i.e., kula-
disaka see above, § 2 and n. 20) for dismissing a monk (nissdrand;
see below, SVTT V, § 6a) by a pabbajaniya-kamma is missing, and the
guilty monk is described instead as balo avyatto ... gihi-samsaggehi
(therefore liable stricto sensu to a nissaya-kamma : see above, § 2 and n.
19), pabbdjaniya is still valid, because of the provision that the chapter
may choose to carry out such a procedure (referring to Vin II 13,23-37
[truncated E® to be filled in with 4,17~53]). — Cf (Md) Gun-
VinSa(Pravr-v) 13.24-25 kalaha-vivadadina tarjaniyadi istakarma-
karanam bhavati: “as concerns quarrels and strife and so on, the
decision to apply the procedure of blame or another one is a matter of
choice”. ~ As for how the decision is to be made practically, see below,
§ 6¢.
Sp’s discussion gives further precision to the definition of °-kamma-
~ raha (see SVTT 1 75-76, n. 3) : a monk or nun is termed “liable to an x-
procedure” from the moment the chapter resolves upon it by naming it
explicitly (and irrevocably).

53Pij§ceeding by triads ; the same materials are dealt with by pentads at
YinV 181.27-82.27.
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of the seven procedures the chapter eventually chooses
(akarkhamano, 121,24-122,10 with Sp 1'327,13-28,1), action
should be taken (kammam katabbam) against unscrupulous,
incompetent,’* frivolous, immoral, disparaging monks, and
against those who do not observe the penalty inflicted on
them properly.

Indeed, one of the main differences between the set of
procedures studied here and those of parivasa/manatta lies in
the phrase akarikhamano samgho. This difference is made

‘clear by the occurrences of its synonym samgho ... kammam

kattu-kamo hoti, in the sentence sace (or idha pana) samgho
upajjhayassa (or saddhi-vihdrikassa, or bhikkhussa, or
bhikkhuniya) kammam kattu-kamo hoti tajjaniyam va ...
ukkhepaniyam va ...,%5 “now if the chapter wishes to carry
out a procedure of blame ... or of suspension against a
preceptor (or his pupil, or a monk, or a nun) ...”. This phrase
contrasts with the one which precedes it: sace (or idha pana)
upajjha@yo (or saddhi-viharik, or bhikkhu, or bhikkhunt) garu-
dhammam ajjhdpanno hoti parivasdraho (or manattdraha)
..., “now if a preceptor [etc.] has committed a ‘heavy
offence’ [garu-dhamma, i.e., a Samgh. ; see SVTT IIl 135~
136 n. 52] and is liable to parivdsa (or manatta). ...”%6 What
this contrast means is that the redress of the five kinds of

54Vin 122,12 balo ca apakatatto ca; according to Sp 1327,14-18, bala here
means : “ignorant of what is legitimate and what is not”, and apakatarta
menas: “unable to tell what is an offence from what is not” (and
therefore “irregular” because guilty of the one or the other, out of
ignorance ; on pakatatta, see SVTT III 122-123, n. 18-19; 125, 0. 27;
134, n. 50; on ignorance of the Patimokkha rules, see ib. 132, n. 47). No
disciplinary action should be taken on just one of these grounds (Sp
1327,15-16 ettdvata kammam na katabbam, misunderstood at BD VI 191
n. 2), but only on both.

55vin 1 49.28-30 (= I 226,28-31) # 53,3-5 (= II 230,13-15) # 143.32-35%
145.16-18. ’

56yin I 49,18-19 (= II 226,19-20) # 52,31-32 (= [] 2302-3) # 143.6-7/. #
144,36-38.
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rrusb%hawour described above, whlle it does entail proce-
dures, may be achieved by any of those studied here:57 it is
left to the chapter to stress this or that factor (quarrel-
someness, ignorance, frivolity, etc.), and to charge a monk
accox‘fdmgly As to the redress of Samgh. offences by other-
wise’ very similar procedures, it leaves no such choice : the
procedures have to be parivasa and/or manatta (depending
not on the chapter’s decision, but on whether the guilty monk
concealed his offence or not).

* This interpretation is confirmed by the prescriptions
introduced by each of the two contrasting sentences just
quoted, and by their commentary at Sp 981,8-20: if a chapter
contemplates carrying out a tajjaniya-kamma, etc., against
one’s preceptor, etc., one is expected to plead for a lighter
penalty, or for nonsuit, or if the procedure has already been
carried out, to encourage the sentenced person to behave
properly ; but if one’s preceptor, etc., is liable to parivdsa
and/or manatta, one has no alternative but to plead for
simply being allowed to act according to fixed procedures.

STExcept by patisaraniya according to the Cullavagga, but including it
according to the Parivara (references as above, n. §51), which means that
a monk who happens to offend a lay donor may be sentenced to any of
the seven penalties, if the chapter decides to stress another aspect of his
misbehaviour.

,58Thi,s is not, however, what Sariputta and Moggallana are reported to

. have done when enjoined by the Buddha to go and carry out a
pabbajjaniya procedure against monks who were, as stressed by the
Buddha himself, their own pupils (Vin II 12,30 = III 182,37), unless their
reported fright at the idea of dealing with the guilty monks is interpreted,

: cum grano salis, as an excuse, with the ulterior motive of dissuading the
Buddha from taking such a step. The aggressiveness of Assaji and
Punabbasuka towards their former upajjhdyas is, however, a well
- documented motif (see, e.g., Vin Il 171,3-25).

59Vm I 49,19~27, 30-37 (= II 226,20-28, 31-38) # 52,32-53.1, §53.5-12 (= II
2304-12,15~22) # 143,11-12f, 143.38-144,2, 7-9 # 145,34 f.,22-23, 29-30.
Monks may (and should) break their monsoon retreat for up to seven

. days for the same purposes.

T
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The same distinction occurs in the Skt and Tib. Ma parallels
to the Thv(M) prescriptions concerning one’s preceptor,
etc. ;60 the authority thus given to the Order when deciding
which disciplinary procedure should b® carried out (as
opposed to the fixed rules to be applied in the granting of
parivasa and manatta) is therefore not to be seen as a

Further confirmation comes from the very carefully devised stock
phrases attributed to the Buddha when framing symmetrical or twin
rules : compare paficahi bhikkhave arigehi samanndgatassa bhikkhuno
akarikhamdno samgho patisaraniya-kammam kareyya : gihinam
alabhdya parisakkati ... gihi gihihi bhedeti; imehi kho bhikkhave
paricah’ angehi s° bh° dkarikhamadno s° p°-kammam kareyya. Aparehi
pi paiicahi ... kareyya : gihinam buddhassa avannam bhasati ... ; imehi
kho ... kareyya (Vin 1l 18,33-19,2) with tena hi bhikkhave samgho
Vaddhassa Licchavissa pattam nikkujjatu asambhogam samghena
karotw. Atthahi bhikkhave arigehi samanndgatassa updsakassa patto
nikkujjitabbo : bhikkhiinam alabhdya parisakkati ... bhikkhi bhikkhihi
bhedeti, buddhassa avannam bhasati ... Anujanami ... pattam
nikugjitum (Vin 11 125,13-22), and with anujanami bhikkhave paficah’
angehi samanndgatassa samanerassa- danda-kammam kdtum :
bhikkhiinam alabhaya parisakkati ... bhikkhix bh° bhedeti. Anujanami
bh° imehi paiicah’ arigehi sam® s° d-°kammam katum (Vin I 84,9-15) (on
patta-nikkujjand and danda-kamma, see below, resp. SVTT IX and VII;
on anujanami, “1 prescribe”, see Bechert, “Schism Edict” 63). -A IV
344.24-25 reads however: atthahi bhikkhave angehi samannagatassa
updsakassa akankhamdano samgho pattam nikkujjeya (idem with
ukkujjeya at 345,8-9).

60The alternative character of the seven procedures studied here is
expressed by the term pranidhi-karma, “ad hoc procedure” at Mvy 9304,
and in Gun-VinSa(Pravr-v) 14,12-17 : samghe pranidhatu-kame [Gun-
VinSa 3.1] utksepaniyddi-pranidhikarma kartu-kame samghe aho vata
samgho nisrayasyedam [Gun-VinSi ib. samgho 'syedam] pranidhi-
karma na kurydt. Iti tivram autsukyam apadyate nivartate yavat avrhet
[sic} iti sarvatraitad anusaktam veditavyam. Krte avasarayet [Gun-
VinSi 3.2} iti pranidhi-karmani krte aho vata samgho 'sya avasdrayet
[sic} iti. Parivdsa-millaparivasa-mdandpya-milamandpya-avarhandrthini
nisraye aho vata [misprinted vrata) samgho [sic] asya parivasadi-
catugkam dadyat [# Gun-VinSd 3,2-4), dvaghandrthini aho vaia dvrhet
{sic: = Gun-VinSi 3.4] iti. Cf. Banerjee, SarvLit 144-147, 145 n. I.
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spééiﬁc Thv(M) innovation (see also Gun-VinSa(Pravr)
13.24-25, quoted above, end of n. 53).

6¢c. The leniency of the chapter towards troublesome
monks seems to depend chiefly on its choice between the
penalties of tajjaniya, nissaya, pabbdjaniya, on the one hand,
and that of ukkhepaniya on the other: the restrictions on
one’s rights imposed by the latter are more severe (see
below, § 8a-b).

How the chapter’s choice from the whole set of
alternative procedures works is exemplified at Sp 1159,2-4,
15-17 (Sp-t III 368,15-17), and may well apply to the interpre-
tation of the 53rd Thv(M) [bhi] Pac. In the niddna of the
latter, whose subject is abusing (akkosati, paribhdsati) the
chapter, a nun is described as bhandana-karika, etc. (as
above, n. 18; cf. n. 53). If the implication (at Vin I 145,16-
18) that the penalties dealt with here also apply to nuns has
some practical application, such a nun is, stricto sensu, liable
to a procedure of blame (tajjaniya-kamma) but is said instead

to have been sentenced to suspension for refusing to see her

offence (a@pattiya adassane ukkhepaniya-kamma) (Vin IV
309,26-28, 32, 310,10).9!

. In its commentary on the section of the Kamma-
kkhandhaka in the Cullavagga that deals with the ukkhe-
paniya-kamma for refusing to see one’s offence (Vin II 21,6—
24.33), Sp 1159,2—4 states: “[The prescription that this kind
of suspension may apply to] a quarrelsome monk and so on,
means that after he has been charged, on the grounds of
[raising] quarrels and so on, with an offence, the [ukkhe-

pé?;z‘ya} procedure which applies is for the very refusal to see -

6151'he first part of this niddna is identical with that of the 4th Thv(M) [bhi]
Samgh. (Vin IV 309,24-310,13 = 23027-231,18), which deals with the
invalid restoration (osdrand; see below, end of § 8b, and n. 100; ¢f.
below, SVTT V, § 6b) of a nun who was suspended for the same offence

+ (for Chinese and Tibetan parallels, ¢f. BhiPr 797, 119).
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this [offence]”.62 As for ukkhepaniya for refusing to give up
one’s wrong opinions, Sp 1159,15-17 states: “The [ukkhe-
paniya] procedure which applies is fow the very refusal to
give up an opinion advocated in order to raise quarrels,
etc.”63 Sp-t III 368,15-17 (ad Sp 1159,3-4) explains how the
reverse applies, i.e., how a monk who refuses to see or
redress his offence may be sentenced to a tajjaniya procedure
: “As for the procedures of blame and so on, they-are to be
carried out when [a monk] refuses to see/redress the offence
he has been charged with, by taking into account the
quarrelsome-factor and so on.”%

7a. According to the Cullavagga, the restrictions to be
observed for pabbdjaniya (the same as apply to tajjaniya)
include the further provision that the sentenced monk(s) is
(are) requested to leave the place.55 As noted by Dutt, EBM
145, and v.Hi., “Buddhist Law” 21 and n. 40, this implies the
sanction and assistance of lay authorities; the somewhat

62Bhandana-karako ‘ti adisu [Vin II 22,9, to be filled in, mutatis mutandis,
with ib. 4,18-5.3] bhandanddi-paccayd dpannam apattim aropetva tassa
adassane yeva kammam kdtabbam.

63Bhagzdana-kdrako ti adisu yam ditthim nissaya bhandanddint karoti,
tassa appatinissagge yeva kammam katabbam.

64Tajjam‘ycidi-kammar_n pana dpattim dropetva tassa adassane
appatikamme va@ bhandana-karakddi angehi katabbam.

65vin 11 S.5-15 # 8,20-23 # 14.7-9 ; 6,26-7,15 # 9.6-27 # 15.6-27. Sp 624.18-31
states that the sentenced monk should leave both his residence (vihdra)
and all surrounding villages or towns, whatever their size, unlike
Upatissa, who would restrict banishment to a few houses if the
neighbouring town and its streets are very large ; this is, Sp states, just
wishful thinking (manoratha-matta). As for the cancellation of this
penalty, according to Sp 625,9-16, nothing should be accepted from
donors even after it has become effective, except if the latter make gifts
explicitly on account of morality (625.14-16 is not clear to me). Contrary
to what might be expected logically, banlshment is not listed among the
threefold post-canonical “expulsions” (ndsana).
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stealthy way, as described at Sp 625,1-7,% of carrying out the
procedure itself so as not to invalidate it by breaking the

rules about boundaries (sima), also points to the difficulty of
enforcing such a decision.

7b. Now, as stressed by Oldenberg, the narrative in the
Cullavagga of the framing of the rule and its description of
the procedure also occur verbatim in the nidana of the 13th
Thv(M) [bhu] Samgh., and an explicit reference to the
pabbajaniya procedure is to be found in the canonical com-
mentary.5” The Cullavagga and vibhariga accounts as we
have:them now branch off as follows: the monks who have
been:subjected to a pabbajaniya-kamma accuse the (chapter
of) monks of partiality, then go away, or return to lay life;68
the Buddha then states that (Cullavagga) the penalty should
not be revoked;%® (vibhariga) monks who object to the

]
T

66Sp is not clear about exactly how an overlap (ajjhottharati) of
boundanes (that of the guilty monks’ place of residence and that of the

y mcqmmg chapter who will perform the pabbdjaniya procedure) is to be

~ avoided (see Vin I 111.13~20; KP, Simd 88-92, 355~58). Neither does it
give details about which kind of boundary was in force under the former
monks ; according to the sikkhapada of the 13th Samgh. (Vin HI 184.¢-
10** gamam va nigamam va upanissaya viharati), it might have been,
accordingly, a gama-° or a nigama-simd, that is, an “unfixed” (a-
sammata, a-baddha) one (see Vin I 11036~11,1; KP, Simd 82-83 and
n. 138, 189-90 ; KP, “Nagas and Stmas”, § 3).

67Vin I 9,29~13,22, 14,11-30 # Il 179,30-84,7 ; Vin IIl 185,30-31' ayam
itthannamo bhikkhu samghena pabbdjjaniyakamma-kato. See Olden-
berg, Vin I XVII-XIX, XXIII n. 1. Conversely, the Skt Mii parallel to
the Cullavagga refers explicitly to the relevant Samgh. rule (MSV(D) III
18,18-19).

68 pakkamanti pi vibbhamanti pi (Vin 11 14,24-25 = II1 183.35); Sp 625,28-
30 : pakkamantiti ... ekacce disa pakkamanti {in which case the injunc-
tion to leave is respected — but out of rebellion, not submission to it].
Vibbhamantiti ekacce gihi honti.

69Vin II 14,1:1-36 (the statement to the contrary in DPPN [I 226] is
pszzling). This means that the eighteenfold penalty remains in force

57/%~
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procedure’ by accusing those who carried it out of partiality
incur a Samgh. after a threefold informal, then formal
admonition to stop doing so.

These two accounts are to be considered as a later inser-
tion (the Cullavagga’s being the latest) ; the Patimokkha rule
itself’! just states that an ill-famed monk who refuses to
leave after a threefold informal admonition to do so (arguing
that those who admonish him do so out of partiality) incurs a
Samgh.72 It has been suggested’3 that the earlier subject of
this Patimokkha rule was the corruption of lay people’s
minds (kula-diisana), which entailed a Samgh. offence after
three informal, then formal admonitions (yava-tatiyam
samanubhdsand) to stop doing so, whereby the guilty monk
became liable to manatta/parivasa; after the pabbdjaniya
procedure was included in the vibhariga itself, the purpose of
the Patimokkha rule shifted from kula-disana (now dealt
with by this very procedure) to objection to this same proce-
dure by the sentenced monk, by means of words of abuse,
and accusations of partiality against the chapter who carried

even if the sentenced monk returns to lay life (for a similar case with
parivasa/méanatta, see SVTT III 12930, §4).

T0Vin 1T 183.27-84,32 ; 185,17-18' 50 bhikkhi ti so kammakato bhikkhu (cf.
185.30-33 ; 185,35 is to be filled in, mutatis mutandis, with the help of
173,36-74,8) ; see Kkh 47,31-48,4; ¢f. Vin V 7,6-11, Vin-vn 438, and
below, n. 75.

71From which a descriptive stock phrase is extracted by the Cullavagga
(see above, n. 20). The technical term pabbdjaniya-kamma does not
occur in this sikkhdpada, although the verb pabbdjenti does (Vin III
184,20**).

T2Thv(M) Samgh n° 13 [bhu], Vin III 184,9-32** with Kkh 47.26-48.9. Sp
613.25-29,16 (the proceedings are discussed at 624,7-25,30. 629,9-16);
n® 17 [bhi]. - Cf. UpaliPr(SR) 48, n°® 12. ~ Fragment from an unidenti-
fied school: SHT(II) 250 (988). — Conc.: BhiPr 54, table 1.2 s.v.
kuladisakah. s

T3Nolot, “Ragles” 432-38 (English summary : 541-42).
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it out.”® In all known Bhiksuni-Pratimoksas (except in the
Ma: and Ma(-L) traditions),”5 the strict parallel to the 13th
Thv(M) [bhu] Samgh. remained in force, but bxranched off
mtoa still later, specific Samgh. rule, dealing w1.th the case
of 4 nun who accuses the chapter of partiality (in the very
satiie terms as those of the 13th Thv(M) [bhu] Samgh. and its
pafallels) while objecting either to the deci‘si(.)n reached after
a formal dispute (adhikarana) or to a disciplinary procedure
(either a pabbdjaniya-° or an ukkhepaniya-kaminfz) that was
carried out against her.76 There is no such Patim ru.le for
monks ; neither do Kkh or Sp connect the nuns’ rule with the
13th [bhu] Samgh. But Vjb (B¢ 1960) 362,11—}6 c.ioes, apd
tries to explain away this redundant rule by sticking to its
literal application: to consider the 8th [bhi] Samgh. as a
useless duplication of the 13th [bhu] Samgh. (on the gfounds
that their purpose (dissuading the monk/nqn frqm abusing the
chapter and accusing it of partiality)”’ is identical) would be
wrong, because both the nidana’s account qf the matter, and
the procedure objected to by the nun, are different.

T4Traces of such a reinterpretation can be found in .the §kt Sa. and Tib.
Mi. Siksdpadas of this Samgh. rule, whose wording is therefore l_ate.r
than the Pali Thv(M) version : nihsrjatv dyusmam cchandagami-
vacanam dve;agdmi—bhayagdmi—mohagdmi-vqcanam; .. na ce_t
pratinihsrjet samghdvasesah (VinVibh(R) 75._1me.s 1 3'-1 _7 s of Prh:io?u
115 [BFd, v° 6] with ib. 132 [BLi, 1° 3-5]) ; nihsrjata imdm evamripam
katham ... na cet pratinihsrjeyuh samghdvasesah (Prl\‘/‘[oSu(l\/I,t"l)2 20,21—
21,2 [Qcconstructed from Tib. ; “Skt Md.” in Nolot, “Regles” 43233,
- should be corrected accordingly]).

75See conc. in BhiPr 54, table I1.2 s.v. kuladisakah.

76Thv(M) Samgh. n° 8 [bhil, Vin IV 237.31-39 with Kkh 165.17-21, Sp
914,29-152. — Conc.: BhiPr 54, table I1.2 s.v. kismifici.

.737ij 362,12-13 quotes Kkh 48,12 (with eva for e\:ar,n) tas{a vacanassa
- patinissaggdya evam vacaniyo, na kuladisana-nivaranatthdya.
3%Convcnicm.ly alluded to only vaguely by Vin IV 237.33 kismificid eva
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8a. Suspension (ukkhepaniya) entails forty-three restric-
tions,”? some of which are identical with those of tajjani-
ya®®: a suspended monk should not grant ordination, give
guidance to newly ordained monks, be waited upon by
novices, be appointed as exhorter of nuns or exhort them if
appointed before he became liable to any of the three
procedures of suspension, commit again the same, or a
similar, or a graver offence, criticize either the procedure he
was subjected to or those who carried it out.

. Some other restrictions also apply in the case of
parivasa/manatta®! : a suspended monk should refuse out-
ward marks of respect and assistance from regular monks ;
he should not stay under the same roof as the latter, and
should rise from his seat when meeting any of them.

Still others apply also to both tajjaniya and parivasa/
manatta:2 he may not suspend the participation of a regular
monk in the ceremonies of uposatha or pavarana; he should
neither issue commands, nor exercise authority, nor urge a
monk to acknowledge his offence,3? nor quarrel with other
monks.

Lastly, a monk against whom any type of suspension was
carried out is subject to a further set of specific restric-
tions34: he should not accuse a regular monk of straying
from morality, right behaviour, right opinions, or right means
of livelihood (cf. above, n. 277); he should not cause splits
between monks ; he should dress neither like a layman nor

"9Vin I 22,12-232 # 23,25-24.27 # 25,19 (truncated E*). As for Vin II
27.19-23, see below, end of this paragraph.

80vin II 22,12-20, 12,34-13,2# §,5-15; cf. above, § §a.
8lvin I 22,20-23,29~32 # 31,5-9,21-23; ¢f. SVTT I 119-22, § 12.
82yin 1 22,34-23.2 # §,12-15 # 32,7-11.

83This is normally a duty (see Freiberger, Br-Strafe 48687, with further
references; ¢f. below, SVTT X, §2a and n. %0).

84Vin Il 22,2320, 33-34 ; Sp 1155.23-56.12, 11 59.1-14.
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like a non-Buddhist ascetic, nor follow the latter kind of
ascetics, but should follow the monks and train accordingly ;
he should not rebuke regular monks.

. As for the third kind of suspension, it entails, according
to the PTS edition of the Cullavagga,® the same eighteen
restrictions as apply to tajjaniya (see above, § 5a). B¢ (1972)

75,6, 19 however reads tecattalisa-vattam, and accordingly -

lists86 the same forty-three duties as apply to the first two
kinds of suspension; this number also occurs at Vin V
212,37*87 # Utt-vn 930b, and in Sp.38 The latter readings are
supported both by the provisions said by canonical and other
Thv(M) texts to apply to monks who were suspended on any
of the three grounds, and by the Skt Mii parallel (refs. as
above, end of n. 33).

8b. In any case, the verdict of suspension is to be made
known in all surrounding monastic residences, in the
following terms: “The monk So-and-So has been subjected
to a procedure of suspension for refusing to see his offence
(or to redress it, or to give up a wrong opinion), involving

85vin II 27,19-21 (truncated E¢, referring to §.5-15); 27.23 reads explic.:itly
agtharasa-vattam ; no wv.ll. are recorded at Vin II 310; no corrections
are mentioned at Vin II 363-64, V 259—60.

86Be75,7-17, referring by pa to 63,21-64,2 = E* Vin II 22.20-34.
87 Ukkhittaka tayo vurtd, tecantarisa sammavattand (cf. Sp 1387.25-26).

885p 913.30-31 (ad Vin IV 232,21) vatte vattantin ti tecattdlisappabhede
nettharavatte vattamanam. Sp 1159,18-19 strongly states: samma-
vattandyam pi hi idha tecattalisa yeva vattani, “indeed, as for proper
behaviour, forty-three duties do apply here also™; C° (SHB 1948)
859,28-29 idem, with insignificant v.IL. Sp 1373.19-20 tividhassa ca
ukkhepaniya-kammassa teccatdlisa-vidham vattam; C* (SHB 1948)
/ 1019,29-30 idem.

895ee below, § 8b (Hiisken, “Vorschriften” 86, end of n. 105, should be
" corrected accordingly).
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exclusion of his participation in dealings with the
community.”%0

The implications of this verdlct are detailed in canonical
Thv(M) texts other than the Kamma-kkhandhaka of the
Cullavagga: unlike a monk undergoing any of the other
penalties dealt with here, a suspended monk is deprived of
participation (sambhoga) in the distribution of material
things (@misa) and in the exposition of doctrine (dhamma),’!
and considered as “belonging elsewhere” (ndna-samvasaka)
than to the community who motioned suspension (ukkhe-
paka), until the penalty is revoked and his “restoration”
(osdrana) is achieved ipso facto.%%2 This “companionless”®3
monk is therefore debarred from participation®# in any
procedure (including uposatha and pavarana) within this
community, whose members acting in chapter should all
“belong to the same community” (samdna-samvasaka).%°

9Ojtthan-nama bhikkhu dpattiyd adassane/apattiya appatikamme/papikayva
ditthiya appatinissagge ukkhepaniya-kammakato a-sambhogam
samghena (Vin I 22,4-6 # 27,15-18). The expected sentence is missing at
26,6~ after dhdraydmiti, but is referred to at SBE XVII 381 (first three
lines), and does occur at B® (1972) 60,1-2: dvdsa-paramparaii ca
bhikkhave samsatha Channo bhikkhu samghena dpattiya appatikamme
ukkhepaniyakamma-kato asambhogam samghena ti.

*1Vin IV 137,30-35"

92Vin IV 218,34’ a-patikdro nama ukkhitto an-osarito. See below, SVTT
V,§§ 6b-c.

93Vin IV 218,16+ akata-sahdyo ; 219,1-3' akata-sahdyo ndma samana-
samvdsakd bhikkhi vuccanti sahaya. So tehi saddhim n’ atthi tena
vuccati akata-sahdyo ‘ti.

94This is termed samvdsa-nasand, “expulsion from where one belongs™ at
Sp 582.23 (see below, SVTT VI, § 1b and n. 8).

95Vin I 135.30-35, 168,1-5 (both times with yathd dhammo karetabbo,
which refers to the 6gth [bhu] Pic. [cf. next n.]), 320,7-10f, 321.14-16:
Kkh 9,14-16 (¢f. Kkh 1282, Sp 582,21~23); see Kieffer-Piilz, Sima 63 and
n. 103. Sp 1320.28-31 (ad Vin V 11523} clearly states : ukkhepaniva-
kamma-kato ukkhittako ndma. Avasesa-catubbidha-tajjaniyddikamma-
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According to the vibhariga of the 69th Thv(M) [bhu] Pac.,
é.ny’_,monk who deals with, or sleeps under the same roof as, a
moﬁk who was suspended for refusing to give up a wrong
oplmon incurs a Pac.; so does a nun who deals w1th a nun
w1tIi‘ a suspended monk (on any of the three grounds), she
incurs a Piar., the gravest of offences, entailing immediate,

definitive exclusion®7 (as far as can be seen, the eventuality = .

of a monk following a suspended nun is not raised).®
One rule, applying specifically to nuns, states that any of '

them who restores (osareyya) a suspended nun without

formally consulting (an-apaloketva ; see SVTT 1 80-81,

§ 3a) the chapter who moved suspension and securing the

kato anukkhittako ndma. Ayan hi uposatham va pavaranam va dhamma- i
paribhogam va amisa-paribhogam va na kopeti. :
This provision should also apply to the annual kathina ceremony of

receiving and sharing cloth given by laymen, and to the privileges :
attached to it (see DEBMT s.v.). Although the Mahavagga’s Kathina- -
kkhandhaka (Vin 1 253,3-67.10) and its commentary (Sp 1105,32-14.6 :
[ChinSp 528-31]) are silent on this point, the Skt M parallel explicitly
“excludes the suspended monk from his share and privileges (MSV(D)II
157.17-19 # KC, Kath-v 56,1~3 # Kath-v(M) 205,6-8).

96Thv(M) Pic. n° 69 [bhu], Vin IV 137,2~38,16 with Kkh 127,14-35, Sp
870.20~32; n° 147 [bhi). - Cf. UpaliPr(SR) 80, n° 58. — Dh fragment:
CASF(II) 166, n° 69. — Conc. : BhiPr 58, table IV.1 s.v. utksiptanuvritih.
Any monk or nun who sides respectively with a male or female novice
who was expelled for holding wrong opinions also incurs a Pac. (see
below, SVTT VI, § 2¢ and n. 19).

97Thv(M) Par. n° 3, Vin IV 2182-20,13 with Kkh 159.1-21, Sp 903.23~
904,16 (cf. Vin-vn 1992-16, Utt-vn 176-77). - Conc. : BhiPr 53, table I
s.v. ukkhittanuvattikd. — See also (M) BhiKaVa(S) 267.13-69.2, with
Chinese and Tib. M parallels in BhiPr 81-83 (in the three M versions,
the nun is not precisely described as siding with a suspended monk, but
as striving to persuade him that he should not submit to the chapter’s
sentence)

93*Although Vin II 88.3-14 reports the monk Channa siding with (regular)
nims in a controversy (cf. below, SVTT X n. 14).
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latter’s consent incurs a Samgh., unless the suspended nun
does behave properly or the chapter who moved suspension
is absent.% . .

8c. As long as no one supports him, a suspended monk
may therefore be said to belong nowhere (see below, SVTT
VI n. 9). If, however, he manages to gather three or more
followers (ukkhitt@nuvattaka), thus reaching the quorum
required to create an autonomous Samgha, both parties
should try to come to terms, so as to avoid a dissension or a
split (samgha-raji, °-bheda).'% In the meantime, procedures
carried out separately by each chapter within the same,
common boundary (sima) are valid, since all members of

‘each party belong to the same community (samana-

samvdsaka), and remain distinct (nand-samvasaka) from

S’g'l‘lw(M) [bhi] Samgh. n° 4, Vin IV 230,27-32,23 with Kkh 163,34—64.11,
Sp 913.27-14.2 ; ¢f. Vin V §6,15-17 # 84,3-5; Hiisken, “Vorschriften”
83-86. — Conc.: BhiPr 54, table II s.v. ukkhittam (cf. above, n. 62).
According to the Thv(M) vibhariga of this rule, a nun who plans to
restore a suspended nun, and wants to gather a chapter and fix a
boundary (¢f. KP, Sima 132-33) for the purpose, should not do so
without the agreement of the chapter who moved suspension (Vin IV
232,8 osdressamiti ganam va pariyesati simam va sammannati;, cf. Kkh
164.2-3, where gana-pariyosane [ = C* (SHB 1930) 165,29] should be
corrected to °-pariyesane [so Vin-vn 2073a)). The very siksapadas of
the Chinese Dha, Chinese Sa, Chinese Mi, and Chinese and Tib. Mi
parallels make it explicitly part of the offence to step out of the sima for
the purpose without having reached agreement to do so (BhiPr 79-83).
The Chinese and Tib. Mi versions are corroborated by the reference to
this same [bhi] Samgh. rule, at Gun-VinSi 65,1, by the words bahih-
simny avasarane, and by the provision that a monk who was sentenced

. to any of the seven penalties dealt with here should apply for restoration
within the boundary where the chapter sentenced him (¢f. above, n. 33:
below, SVTT V n. 31).

100See HH, Po-v 223-25; ¢f. (M) Sanghath II 272,12-73.2 (taken over
from MSV(D) IV 250,4~514).
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those who belong to the other.10! If the parties are eventually
reconciled, the suspended monk may be restored (osdrita) by
his own followers;!02 a twofold procedure of reconciliation
(samgha-samaggi) is then to be carried out for the purpose of
putting an official end to any and all dissensions among the
monks. An exceptional uposatha, with recitation of the Patim
rules, may then take place.!03

BHS utksiptanuvartika, /. : BiiVin(Ma-L) 102.5.

Skt utksiptdnupravrtti, f., “following a suspended
/fmonk]” : (M) Gun-VinSi 53,12.

wutksiptanuvartaka, mfn. : (M) BhiKaVa(S) 268,15-16. -
utksiptakdnuvartaka, m.: (Mid) MSV(D) II 176,9-10ff.,
179,14, 190,18-19ff. (°-anuvartakénuvartaka 177,6 ff.,

101vin 1 337.1-40.38 with Sp 1148,21-502 ; see Kieffer-Piilz, Sima 25 n.
25, §3-54, 121-23. Sp 1148.22-49.10 has a story about how failing to fill
the latrine’s water-pot ended in suspension, then creation of two rival
communities ; this story occurs also at Dhp-a I §3,16-54.17 # Ja III
486,11-27, which record that the quarrel went so far as to create two
factions among the Akanittha deities. A Skt Mi parallel occurs at
MSV(D) II 174.5-76,2 (for Tib. Mi, ¢f. Banerjee, SarvLit 220-21).

Vin I 340.30-33 (with Sp 1149,24-31) # V 116,34~37 (With Sp 1322,30-
35) distinguisties between one who “belongs elsewhere by one’s own
will” (attand ... nanda-samvdsaka) and one who does so because a
procedure of suspension was carried out against him ; this distinction is
expressed in Sp by the resp. terms laddhi-nandsamvdsaka, “belonging
elsewhere due to one’s opinion”, and kamma-n°® (see KP, Sima 63-65 ;
¢f. Vin-vn 3107b-109a). Skt Mi parallel: MSV(D) H 176,3-79.13 (¢f.
Gun-VinSi 99,28 utksiptadi ca svakarmani).

102¢f. below, SVTT V n. 31.

103vin 1 356,22-5837 with Sp 1152,24-31(¢f. Kkh 3,20-32) ; see Kieffer-
Pitlz, Sima 53-54, 63~64, 121-23. Skt Mi parallel: MSV(D) II 190,13~
96.6. — Pj II 196,10~12 nanu avuso osatam va vatthum yatha-dhammam
vinicchitabbam an-osdrdpetva eva va afifiamaiifiam accayam desapetvd
samaggi katabba seems to refer to (illegally) dropping a case of
suspension with mutual confession instead, followed by general

 reconciliation.

v M

517

SVTT IV (tajjaniya ... ukkhepaniya) 35

190,20f.) ; Sanghabh II 272,13 £ (= MSV(D) IV 250,5 1)
(°-anuvartakdnuvartaka ib. 272,14 f = MSV(D) IV
250,61 ).

utksiptanuvrtti, £.: (Ma) Mvy 8480.

utksepakdnuvartaka,m. :(M@d) MSV(D)I1177,6-7,178.15,
191,7 £, IV 250,6 £ (= Sanghabh II 272,14 f) (°-anu-
vartakdnuvartaka,m. :MSV(D)1I 177,7, 179.16, 1918 f. ;
MSV(D) IV 250,6-7f = Sanghabh II 272,15f). -

8d. When suspension occurs during the observance of
parivdsa or mdnatta on account of some Samgh. offence, the
latter penalties are to be resumed after restoration has put an
end to suspension (Vin II 61,4-62,4; see SVTT III 12930,
§4). In the reverse case (when a monk commits a Samgh.
offence during the period of suspension) he may not be
charged with concealment of the latter offence, and no
procedure connected with its redress may be carried out
against him by the chapter who motioned his suspension
because, as an ukkhittaka, he does not belong to it anymore;;
he is then, presumably, to be restored before he may
acknowledge his Samgh. offence and apply for manatta (see
SVTT III 123, second part of n. 19).

According to Vin I 97,19-98,24, if a suspended monk
returns to lay life (vibbhamati), then applies for a second
ordination, he may be admitted again as a novice, provided
he promises to see or redress his offence, or to give up his
wrong opinions. Under the same conditions during each
stage, he may be ordained again, then restored (osaretabbay);
if he now agrees to see his offence, etc., the matter is to be
considered as settled; if he refuses, and if the chapter reaches
unanimous agreeement about the case, he should be
suspended again; if unanimity is not reached, living in
common with him entails no offence.!%4

l()"'.ﬁtmipatti sambhoge samvase, Vin I 97.19-98.25 with Sp 1034.12-17 (see
KP, Stmd 133) ; Skt Mi parallel: Lévi, “Mss sanscrits” 34.1-11 =
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8e. As occurs with pabbdjaniya (see Oldenberg, Vin I
xix and n. I ; above, §7 b), the case of a monk who refuses
to give up wrong opinions is also dealt with in the Patim
(where the technical term ukkhepaniya-kamma does not
occur), whose provisions contradict those summarized above
from texts of the later, Khandhaka type. After an identical
nidana,'% the Buddha prescribes carrying out a procedure of
suspension (Cullavagga, Vin II 26,30-27.18) and frames the
Patimokkha rule (Vin IV 135,16-30**), which states that a
monk who still holds wrong opinions after a threefold,
informal admonition to stop doing so, simply incurs a
Pic.,106 that is, an offence that may be redressed by just

MSV(D) IV 65,19-66,7. — Contrary to what was stated by Oldc':nbérg
(foliowed by Horner [see BD V vi and 39 n. 1 for references]), this does

not really contradict the staterrient that, if a monk who was suspended on

account of his wrong opinions returns to lay life, the pena\lt;: tvhquld be
revoked (Vin II 27,24~28,7 ; B¢(1972) 76,7 idem): these provisions most
probably mcan that, if the sentenced monk does not turn up again, the
case is to be dropped altogether; but if he does and apphe§ fqr a new
ordination, the case is to be taken up again right from the beginning.

105yin II 25,10-26,29 = IV 133.32-35.16; about the possible derivation of
the latter from early sources, see BD III xv—xvi.

106Thy(M) Pac. n® 68 [bhul, Vin IV 13332-36,33 with Kkh 12626-27,12,

Sp 869,7-70.19 (869,26-29 occurs unabridged at Ps I 102,19-103,20);
n° 146, [bhi]. - Cf UpaliPr(SR) 8o, n° 57. — Dh fragment: CASF(II)

/165—66 n° 68. — Conc. : BhiPr 58, table IV.1 s.v. drstigatanutsargah. —

This is, in the Thv(M) [bhu] Patim, the only Pac. offence established
after a threefold admonition (ydva-tatiyam samanubhdsana cf. below,

SVTT X n. 10), from a total of eleven such rules (Vin V 140,16-17 with -
. Sp 1344.31-33; ¢f. Sp 1412,7-10): [bhu] Samgh. n® 10 to 13, [bhi)

Samgh. n° 7 to 10 (leaving aside the four held in common with monlss
[(bhu) 10=13]), [bhi] Par. u° 3, [bhi] Pac. n°® 36. The third [bhi] Par: is
explicitly connected with the ydva-tatiyam Samgh. by Kkh 159,14 # Sp

g04.12-13. The 36th [bhi} Pac., together with it; Chincse-Dha paraliel, is =
- most probably considered as a y@va-tatiyam offence because of its .
analogy with the gth Thv(M) [bhi] Samgh. (Vin IV 294.6-11** = 23920~ .

28*+); the only other parallels are in Chinese M. and BHS BhiVin(Ma-

L), which, however, do not make it a ydva-;atiyar_n offence (see thPr' ;

SE/7~
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confessing it to another, regular monk. Although the
vibhanga turns this admonition into a formal threefold
procedure, after which the monk is to be charged with a Pac.
(Vin IV 136,6-25), it mentions no procedure of suspension ;

neither does the nidana, nor Kkh.197 This procedure is,
however, mentioned in the Chinese Sa. niddna, and in the
Ma-L Siksapada,'98 which are therefore to be cons1dered
later than their respective Thv(M) parallels. -

103, with conc., ib. 67, table IV.3.1L.B.3 s.v. samsattha ; cf. BD III xvi-
Xvii).

Sp 1330.4-7 (ad Vin V 125.22-24) distinguishes the offence dealt with
in the 68th Pac. from suspension : it is committed “before the chapter”
(sammukha, i.e., during the procedure of admonition ; ¢f. SVTT II 99—
101, §2a), but redressed without formal procedures, that is, “outside [the
chapter]” (parammukha) (the whole is thus implicitly connected with
what follows about Samgh. offences, whose redress does entail
procedures ; the same is stated explicitly at Utt-vn 515-18). Sp 1329,1-3
makes the same distinction : the offence of advocating a wrong opinion
is commiited “because of another’s legal statement” (kammavaca, i.e.,
procedure), but redressed by one’s own statement when one confesses
(desento) it in front of an individual monk. Parammukhd cannot refer to
revoking suspension, which must be carried out by the chapter; desento
refers to the regular redress of Pac. offences, not to the observance of the
prescribed duties (sammd-vattana) required by the procedure of
suspension.

107rilike the case of pabbajaniya. As for the vibhanga, Sp 610,18-23
refers indirectly to the procedure of suspension, when arguing that the
clause according to which “there is no offence for the first defaulter”
(Vin 1V 136,33 andpatti | ...} adikammikassa) is erroneous, because of

- the provision of the Khandhaka (Vin II 26 34-36) that the monk has first

been reproved, reminded of his offence, and charged with it, but refuses
nonetheless to give up a wrong opinion: this is what makes him an
- offender, whether he be the first-one or not.-Adikammika accordingly

. does not appear at Vin-vn 1703, and Vjb (B® 1960) states that the

andpatti adikammikassa clause occurs here “because it came into the
scribe’s head” (mukhérilhena likhitam ; see Ud-a(Tr) I1 916 n. 170 [Sp
246,10shows that mukhdritlha is not always pejorative]).

108Vmanh(R) 179 ; PrMoSG(Ma-L) 23.24-25. As for the Chinese Ma

. Siksapada, it is not clear from Pachow, CompSt 150, whether the
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It is also mentioned in the vibhariga of the next Thv(M)
[bhu] Patim rule (Vin IV 137,27 £), which states that any
monk or nun who follows respectively a suspended monk or
a suspended nun incurs a Pac. (references as above, n. 97). It
is also referred to in at least one version of the Skt Sa.
Siksapada, and in the Chinese Sa. and Skt Ma-L Siksapadas
of the same rule:!99 here again, these parallels are to be
considered as later than the Thv(M) version.

_ procedure alluded to (“if he does not give up, the Samgha should
perform a Karma”) is that of threefold admonition or suspension.

109prMoSa 260 (HL, v° 2). - VinVibh(R) 180, BhiPr 93, Pachow, Comp

St 151. -- PrMoS@(M4i-L) 23,26-27 (here again, it is not clear from
Pachow [“Msg. 49”, misprinted for “46”] to which samghakarma

pRT
e d
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V. Nissarana (f.)/nissdraniya (n.),
osarand (f)/osdraniya (n.)

1. The literal sense of the two contrasting terms
nissarand and osdrana is respectively “sending away, dis-
missal” and “introduction, invitation to come (back), restora-
tion”.! In Vinaya texts, they refer to various procedures
whose general object is some kind or other of *“dismissal” or
“letting in”. When these procedures are themselves each
designated by a specific technical term, which is not always
the case, nissdrand and osdrand then stand as contrasting
superordinates including these technical terms as co-
hyponyms : nissarand includes dandakamma-nasand (see
below, § 3), patta-nikujjand (§ 5) and the terms designating
the seven disciplinary procedures (tajjaniya-°, nissaya-°,

- pabbdjaniya-°, patisaraniya-°, and threefold ukkhepaniya-
kamma) studied above in SVTT IV (see below, § 6a). In the
same way, osdrand includes patta-ukkujjand (§ 5), abbhdna

(only once),2 and the revocation (patippassaddhi, not a tech>" "~

nical term stricto sensu) of any of the seven disciplinary

10sareti < *ava-sdrayati, “causes to enter” (Kkh 13134, Sp 1147,23
pavesand, “entering”; cf. BD Il 28 n. 4, and below, Skt parallels at the
end of § 8c), rather than < *ut-svarayati, “propounds, calls” (CPD s.v.).
Among the connected entries in CPD, osdrana-kriya (Sp 1346.1 2-13 ad
Vin V 14220) is not “the formal act of osdrana™, but belongs to 1. and
means “performance of the exposition of the Patimokkha”. As will be
seen below, apart from Kkh 131,34 and Vin-vn 3006, none of CPD’s
references s.v. osdrand concern “formal restoranon ([..]after [...]
pracuce of penance)”. :

2Sn 61023 abbhetabbo ... abbhinakemma-vaseha osdretabbo ti vuttam
hoti. CPD’s statement, s.v. osdreti, that this verb is a “syn. of abbheti,

- avhayati” (my emphasis), is misleading: the latter term applies
specifically, and exclusively, to the readmission (abbhdna) of a monk or
nun after completion of the parivdsa and/or mdnarta penalties (see
SVTT UI 133-35, § 6). — As for the alleged equlvalence of Skt Mi
utsarana with ahvayana see below, n. 51 g



Sources for the Study of the
. Margala and Mora-suttas

1) Mangala-sutta

In an eatlier article I noted the existence of two Tibetan versions

of the Mangala-sutta. The first, the bKra S§is chen po’i mdo =

Mahdmangala-sutta, isa transfation of a Theravadin version, included in
the set of “13 new translations” done by Pandita Anandasri of Ceylon
and Thar pa Lotsaba Ni ma rgyal mtshan dPal bzan po in about the first
decade of the 14th century. The second is an anonymous translation of a
version of an unknown school, bearing the title Lhas zus pa’i bkra sis kyi
tshigs su bcad pa = Devapariprcchd Mangalagathd.! These two
versions have been translated side-by-side by Feer, who noted that
“quoique [Devapariprccha Mangalagatha) renferme plus de stances que
I'autre, et que 'ordre des stances y soit interverti, la commune origine des
deux textes est facile & reconnaitre”.” In addition to the two Tibetan
parallels, there is a third version, preserved in Chinese translation. It is

' Peter Skilling, “Theravadin Literature in Tibetan Translation”, JPTS XIX (1993)
129-30, 183. Since the second version is anonymous, it cannot be dated with
certainty. It is likely, however, that it was translated during the early diffusion of
Buddhism in Tibet (the sna dar). The [Dan dkar Catalogue, which dates to the
early 9th century, lists a number of titles under the category bKra $is kyi rnam
grans = *Mangala-paryaya (§ XVIII). Our text might be, for example, the 6Kra
Sis kyi tshigs su bcad pa chen po = *Mahamangala-gatha (no. 476, in 30
Slokas), or the bKra $is kyi tshigs su bcad pa = *Mangala-gathd (no. 478, in 26
Slokas) (references to Marcelle Lalou, “Les textes bouddhiques au temps du roi
Khri-sron-lde-becan”, Journal asiatique, 1953). For svasti- or mangala-gatha see
Peter Skilling, “The Raksd Literature of the Srivakayana”, JPTS XVI (1992)
129-37.

! Léon Feer, “Fragments extraits du Kandjour”, dnnales du Musée Guimer V
(1883) 224-27. For a translation of a Sinhalese commentary on the Marigala-
sutta see Charles Hallisey, “Auspicious Things”, in Donald S. Lopez, Jr. (ed.).
Buddhism in Practice, Princeton, 1995, pp. 412-%.
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include(fi in a recension of the Dhammapada, the Fa chii p'i yii ching,
where it makes up the whole of Chapter 39 (the last), entitled
Mahamangala.’ The correspondence was noted by Beal over a century
ago. The prose niddna is entirely different from that of the Pili,* and the
order and contents of the verses also differ, In Beal’s translation, I have
found only four verses that immediately bring to mind Pali counterparts,
but many individual lines also correspond to the Pali. The Fa chii p'i yi
ching is an early witness, translated during the Westem Chin dynasty
(CE 290-306),° and a new translation and comparative study of this short
but important text is a desideratum.

In the *Mangala-varga, Chapter 12 of his *Satyasiddhi (or
V*Tattvasiddhi) Sdstra, Harivarman cites three verses from the *Mangala-
gatha:*

> Taishd 211, Vol. 4; Lewis R. Lancaster with Sung-bae Park, The Korean
Buddhist Canon: A Descriptive Catalogue, Berkeley, 1979 (= KBC), 1020;
English translation in Samuel Beal, Texts from the Buddhist Canon, Commonly
known as Dhammapada, with accompanying Narratives, [Boston, 1878] San
Francisco, 1977, pp. 174-76. For the Chinese Dharmapada literature see
Sylvain Lévi, “L’ Apramada-varga. Etude sur les recensions des Dharmapadas”,
Journal asiatique, septembre-octobre 1912, pp. 203-94; Charles Willemen, “The
Prefaces to the Chinese Dharmapadas, Fa-chii ching and Ch’u-yao ching”,
T'oung . Pao LIX (1973) 203-19; Charles Willemen, Dharmapada: A
Concordance to Uddnavarga, Dharmapada, and the Chinese Dharmapada
Litera:u{e, Brussels, 1974.

* Beal (0p. cit., p. 23) noted that the niddnas assigned to the verses of the Fa chii
p'iyd ching are entirely different from those of the Dhammapada-atthakatha.

* Date from KBC 1020.

*N. Aiyaswami Sastri, Satyasiddhi$dstra of Harivarman, Vol. 1, Baroda, 1975
(Gaekwad’s Oriental Series, No. 159), p. 37 (translation from Chinese into
Sanskrit); Vol. II (Gaekwad’s Oriental Series, No. 165), Baroda, 1978, pp. 29~
30. (English translation). The text is the Ch’eng shih lun, translated by
Kumdrajiva in 411-12: Taishd 1646, KBC 966.
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So says the Mangala-gatha:

-

The most auspicious is the Buddha
who is the highest teacher and the wisest leader

amongst men and gods.

The most auspicious is the person

who has firm faith in the Buddha

and keeps pure conduct.

The most auspicious is .
to serve the learned, not to approach the ignorant

and [to] pay homage to the worthy of homage.

Aiyaswami Sastri notes that “of these three: verses only the third agrees
with the Mangala-sutta, verse 2”. The first two verses have no
counterpart in the Fa chii p'i yii ching.

Verse 3 of the Pali Mangala-sutta has a parallel in prose and
verse in the Cakka-sutta, the first sutta of the Cakka-vagga of the
Catukka-nipéta of the Anguttara-nikdya (AN 11 32).” The Pali Mangala-
sutta reads as follows:®

patiripadesavaso ca pubbe ca katapunnata
attasammapanidhi ca etam mangalam uttamam.

To live in a favourable place,

to have accomplished merit in the past,
to have a proper goal for oneself—
this is the highest auspiciousness.

"The reference was noted by Dines Andersen and Helmer Smith in their edition
of the Sutta-nipdta, originally published in 1913 (p. 46, n. 9). The title is from the
udddna, p. 44.13, cakko. Cf. also Nettipakarana, p. 29.14-19.
$ Suttanipata v. 260, p. 46; Khuddaka-patha p.3.5.

)
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The leetan Devapariprcchd-mangala-gathd reads:’

" yul bzan gnas dan grogs mchog dan//
snon chad bsod nams byas pa dan//
sems ni legs par gtan byas pa//
de ni bkra sis dam pa yin//

To live in an auspicious place, to [have] excellent company,
to have accomplished merit in the past,

to have properly directed one’s mind—

this is the highest auspiciousness.

The Cakka-sutta lists four “wheels” or “blessings” (cakka).'® Wheels

number 1, 3, and 4 have counterparts in v. 3 of the Pali Mangalasunta,
and wheel no. 2 may be compared with the panditanari ca sevana of
v. 2b. The Tibetan Devapariprccha-mangalagatha gives counterparts of
all four cakka, in the order 1, 2, 4, 3, with a variant in 3, citta (sems)
where the Pali has ama.

® Peking Tripitaka (Q) 442, Vol. 9, rgyud tsha, 318b1; Q721, Vol. 11, rgyud ya,
276al; Q1053, Vol. 45, 'dul ba phe, 315a3; Q5943, Vol. 150, no mtshar mo,
330a4; Derge Tanjur 4400, sna tshogs rio, 337b7. Note that in both the Peking
and Derge Tanjur versions the textis entitled simply Mangala-gatha = bKra S§is
kyi tshigs su bcad pa.

“ For the significance of cakka in this context, cf. Jataka V 11427
patiripadesavasadino kusalacakkassa bhafjani, PED 25%9a (s.v. cakka), and
Franklin Edgerton, Buddhist Hybrid Sanskrit Grammar and Dictionary, Vol. II,
Dictionary, [New Haven, 1953] Delhi, 1972, p. 22la (s.v. cakra). The
Manorathapiarani (Thai script Mahamakutarajavidyalaya ed., II 378.17 has
cakkaniti sampattiyo, catucakkam vanatiti catt@ri sampatticakkani vattanti
ghattiyanti yevati attho. The Anguttara-tika (Chatthasangiti ed., Il 280.8) and the
Sumangalavilasini (Mahimakutarajavidyalaya ed., III 328.1, commenting on the
Dasuttara version) also interpret cakka as sampatti-cakka, without further
explanation. Rendawa’s commentary (reference below, n. 16) explains that “these
four conditions are called ‘wheels’, for they are similar to the wheels of a

. i iéi"
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cattar’ imani  bhikkhave  cakkani  yehi samanh&gat&nam
devamanussanam  catucakkam pavattati, yehi samanndgatd
devamanussa na cirass’ eva mahantatam vepullatam papunanti
bhogesu. katamani cattari?

(1) patiripadesavaso

(2) sappurisipassayo

(3) attasammapanidhi

(4) pubbe ca katapuriniata.

imani kho bhikkhave cattdri cakkdni yehi samanndgatanam
devamanussanam  catucakkam pavattati, yehi samannagara
devamanuss@ na cirass’ eva mahantatam vepullatam papunanti
bhogesii ti.

patiriipe vase dese ariyamittakaro siyd
sammdpanidhisampanno pubbe punifiakato naro
dharfiam dhanam yaso kitti sukhari ¢’ etam adhivanazi.

There are, O monks, these four wheels: for gods and humans who
possess them there occurs a fourfold blessing, by means of which
gods and humans soon attain greatness and plenitude in wealth."
What are the four?

(1) to live in a favourable environment
(2) to associate with worthy persons

(3) to have a proper goal for oneself, and
(4) to have accomplished merit in the past.

"It is interesting that while the Pali version refers to “wealth” (bhoga). the
Sanskrit refers to “wholesome dharmas” (ku.égla-dharma: see below).
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These, O monks, are the four wheels. ..

The man who lives in a favourable place,
who makes friendship with the noble ones,
who possesses a proper goal,

and has made merit in the past—

grain, wealth, fame, honour, and happiness
come to him in abundance."

+ A Sarvastivadin counterpart of the Cakka-sutta is incorporated
into the Sanskrit Dasottara-siitra from Central Asia: "

catvaro dharma bahukardh, catvari devamanusyanam cakrani yair
deva...(text fragmentary)...yamana vrddhim vaipulyam apadyante
kusalair dharmaih. katamani catvari?

- (1) pratirapo desavasah
@ satpurusdpasraya
(3) dtmanas ca samyakpranidhanam
(8) piarve ca krtapunyata.

A counterpart from a text of the Sdmmatiyas is cited in
Dasabalaérimitra’s Samskrtasamskrta-viniscaya:**

2 Cf. Manorathapirani I 379.6 sukhari ¢’ etam adhivattatiti sukhari ca etam
puggalam adhivattati avattharatiti attho.

® Kusum Mittal, Dogmatische Begriffsreinen im dlteren . Buddhismus
(Sanskrittexte aus den Turfanfunden V), Berlin, 1957, § IV,1, p. 61. The parallel
inthe Pali Dasuttara-sutta (DN III 276.5-8) gives only the bare list of the four,
similarly described as cattaro dhamma bahukéra.

* Dasabalasrimitra (sTobs bcu dpal bses giien), "Dus byas dan ‘dus ma byas
rnam par nes pa, Q5865, Vol. 146, o mishar bstan bcos fio, 162b8. For this
text see Peter Skilling, “The Samskrtdsamskrta-vinicaya of Dasabaladrimitra,

Continues...
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"khor lo bZi zes bya ba ni/ 'khor lo chen po bzi ste/ 'di Itar/ mthun
pa’i yul du gnas pa dan/ skyes bu dam pg la brten pa dar/ bdag gi
smon lam yan dag pa dan/ snon bsod nams byas pa’o// de dan van
dag par ldan pa’o//

The four wheels: there are four great wheels (mahdcakra): to live in
a favourable environment, to associate with worthy persons, to have
a proper aim for oneself, and to have accomplished merit in the past.
He is endowed with these. *

The four are listed in the Mahavyutpatti, a Sanskrit-Tibetan lexicon of the
early 9th century, under the title “The four wheels of gods and humans”
(catvari devamanusyanam cakrani, lha dan mi'i "khor lo béi'i min). "

(1) pratiriipadesa-vasah, 'thun pa’i yul na gnas pa

(2) satpurusapasrayam, skyes bu dam pa la brten pa

(3) armanah samyak pranidhdnam, bdag fid kyis yan dag pa’i
smon lam btab pa

(4) parve ca krtapunyatd, snon yan bsod nams byas pa’o.

The four cakras are given in verse in Nagarjuna’s Suhrllekha (v. 61):'¢

Buddhist Studies Review 4/1 (1987) 3~23, and “Theravadin Literature in Tibetan
Translation”, JPTS XIX (1993), pp. 140-42.

¥ Mvy § LXXXIII, nos. 1603-7.

* Venerable Lozang Jamspal, Venerable Ngawang Samten Chophel, and Peter
Della Santina (tr.), Ndgarjuna's Letter to King Gautamiputra, Delhi, 1978,
Tibetan text, p. 91 (translation p. 37). Cf. the translations and commentaries in
Leslie Kawamura, Golden Zephyr: Instructions from a Spiritual Friend,
Emeryville, 1975, p. 55; Geshe Lobsang Tharchin and Artemus B. Engle,
Ndagarjuna's Letter: Nagarjuna's “Letter to a Friend” with a Commentarv by
the Venerable Rendawa, Zhén-nu Lo-dré, Dhgramsala, 1979, pp. 93-94.
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Praises of the Buddha beyond _Praiééf

The recollection of the Buddha according to the m pi 5o formula
is an ancient practice, recommended by the Sakyan Sagé;himself in the
, Dhajagga-sutta (Sagathavagga, Samyutta-nikaya). The formula lists

nine qualities of the Buddha, which came to be known as the nava-
buddha-guna. It was recognized early on, however, that the qualities or
virtues of the Buddha were without limit. The idea that the Buddha is
beyond praise (aparimdnavanno) is expressed in a stock passage uttered
by several leading brahmanas of the time, such as Sonadanda, Kiitadanta,
| and Canki, each of whom is reported to declare:' ‘1 have mastered only
so many of the praises of the respected Gotama, but this is not the full

measure of his praises: the respected Gotama merits unlimited praise”.?

" Unless otherwise noted references are to Pali Text Society (PTS) editions. For
the atthakatha 1 also refer to Burmese script Chatthasangiti (ChS) editions, and to
Thai script editions published by the Mahimakutardjavidyalaya (Mm) and the
Bhtimibalo Foundation (BhB).
'DN 1 117.14 ettake kho aham bho tassa bhoto gotamassa vanne pariyapundmi,
no ca kho so bhavam gotamo ettakavanno, aparimanavanno hi so bhavam
i gotamo: also at DN I 133.23 (Kiitadanta-sutta) and MN 11 168.3 (Canki-sutta).
There does not seem to be any parallel passage in the Chinese version ‘of the
Sonadanda-sutta: see Konrad Meisig, “Chung Téh King—The Chinese Parallel
to the Sonadanda-Sutta”, in V.N. Jha (ed.), Kalyana-mitta: Professor. }H'qjime
Nakamura Felicitation Volume, Delhi, 1991, p. 55. R
?“And so far only do I know the excellencies of the Samana Gotama, but.‘these
are not all of them, for his excellence is beyond measure”: T.W. Rhys Davids,
Dialogues of the Buddha, Vol. 1, [1899] London 1973, p. 150; “However much I
might praise the ascetic Gotama, that praise is insufficient, he is beyond all
praise™ Maurice Walshe, Thus Have I Heard: The Long Discourses .of the
Buddha, London, 1987, p. 128; “To this extent I, sirs, know the good Gotama’s
splendour, but this is not the (full) extent of the good Gotama’s splendour—
immeasurable is the splendour of the good Gotama™: I.B. Horner, The ‘Collection
of the Middle Length Sayings (Majjhima-nikaya), Vol. Il, London, [1957] 1975,
* : p. 358; “This much is the praise of Master Gotama that I have learned, but the
: praise of Master Gotama is not limited to that, for the praise of Master Gotama is

Continues...
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This natural statement, which culminates a long eulogy of the Buddha,
‘was later rephrased as a general principle; “The Buddhas, the Blessed
IOnes, merit unlimited praise”.’ In the Apadana, Gatasafifiaka Thera refers
to the Buddha Tissa as “an ocean of unlimited virtues”
(anantagunasdgara).* What had started out as a rather straightforward
fact took on a mystical flavour.

The following passage shows how this concept was presented
in Siam at the beginning of the 19th century. It is taken from the
Traibhumilokavinicchayakatha, also known as the Traibhumi chabap
luang, which was composed at the behest of Rama I, the first king of the
Chakri Dynasty, by Phraya Dharrmaprija (Kaew) in Culasakkardja 1164
or BE 2345, that is CE 1802.° The citation is from the beginning of the
first chapter (pathamapariccheda), on homage to the Three Gems (kham
namaskar phra ratanatray). The prose is in Thai, the verses in Pali.®

immeasurable’; Bhikkhu Nanamoli and Bhikkhu Bodhi, The Middle Length
Discourses of the Buddha, Kandy, 1995, p. 778.

} Udana-atthakathd (Mm) 524.1 aparimanavannd hi buddhd bhagavanto.

‘ Apadana (Nilandi ed.) I 151 (PTS p. 127).

* Fine Ans Department (ed), Phraya Dhammaprija  (Kaew),
Traibhamilokavinicchayakathd chabap ti 2 (Traibhiimi chabap luang), Bangkok,
2520 [1977], Vol. 1, pp. 15-16. For a brief note on the textual history of the
Traibhami genre, see Peter A. Jackson, “Re-interpreting the Traiphuum Phra
Ruang: Political Functions of Buddhist Symbolism in Contemporary Thailand”,
in Trevor Ling (ed.), Buddhist Trends in Southeast Asia, Institute of Southeast
Asian Studies, Singapore, 1993, pp. 69-70. For Phraya Dharrmaprija see H.H.
Prince Dhani Nivat, “The Reconstruction of Rama I of the Chakri Dynasty”, n
Collected Articles by H.H. Prince Dhani Nivat reprinted from the Journal of the
Siam Society, Bangkok, 1969, p. 159 (originally published in Journal of the Siam
Society XLIII-1, 1955).

¢] give in parentheses selected phrases that derive from Pali or Sanskrit, in their
Thai orthography. phra (rendered here as “holy™), chao (vendered here as “lord”),
and somdet (not translated) are frequently attached to the names or titles of
objects or persons of respect in Thai.

Cs/3
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The Holy (phra) Buddhagunas(virtues or qualities of the
Buddha) are endless (ananta), vast (vitthdra), and wide. and
their limit cannot be reached: it is beyond the ability of all of the
deities, such as Indra or Brahma, to enumerate (barrmand) the
Holy Buddhaguna to the limit or to the end. It is the same even
for the Holy Omniscient Lord Buddha (Phra Sabbarnibuddha
Chao): he can enumerate his own holy qualities, but even he is
unable to enumerate them to the limit and to the end. Though he
may continue to enumerate them, his life-span (phra janmayu)
will be exhausted before [he can finish]: it is impossible to
know the end or know the limit of the Holy Buddhaguna. The
matter is suitably explained by these verses:

sahassasiso’ pi ce poso sise sise satam mukha
mukhe mukhe satam jivha jivakappo mahiddhiko
na sakkoti ca vannetum® nisesam satthuno gunam.

Evenifa person had a thousand heads—
each head with a hundred mouths,

each mouth with a hundred tongues—
and even if he could live for an aeon

and possessed great supernormal power:
he would still be unable to enume rate
the virtues of the Teacher in full.

buddho pi buddhassa bhaneyya vannam
kappam pi ce arviam abhdsamano

! .sise Traibhimi: I follow here the Khmer citation (see below), to read -siso.
* vannetu Traibhimi: 1 follow here the Khmer citation, to read vanneturm .

3

Mo

agw -



198 ¢ Peter Skilling

khivetha kappo ciradigham® antare
vanno na khiyetha tathagatassa.

If a Buddha were to speak in praise of a Buddha,
speaking nothing else for an aeon’s length,

sooner would the long-standing aeon reach its end,

but the praise of the Tathigata would not reach its
end. '

The first verse may be explained as follows: a man possessing
great supernormal power (mahiddhi-rddhi) conjures up (nrmit)
a multitude of heads, 1000 in number. Each of these heads has
100 mouths, and each of these mouths has 100 tongues—this
amounts to 100,000 mouths and to 10 million tongues. The man
has a long life-span, as long as one aeon (kappa). If he does not
engage in any other activity at all, but devotes himself only to
the praise of the Holy Buddhaguna, throughout the day and
throughout the night, until his aeon-long life-span is
exhausted—he would nonetheless be unable to enumerate the
Holy Buddhaguna to the end or to the limit.

The second verse may be explained thus: Somdet the Holy
Omniscient Lord Buddha has a long life-span of an aeon; if he
does not preach on any other subject at all, but, as in the

* Traibhiimi only reads cira-, against the cira- of the atthakatha (see below).

“ [ take the translation from Bhikkhu Bodhi, The Discourse on the All-
embracing Net of Views: The Brahmajdla Sutta and its Commentarial Exegesis,
Buddhist Publication Society, Kandy, 1978, p. 330; cf. also translations in Peter
Masefield, The Uddna Commentary (Paramatthadipani nama Udanatthakathd),
Vol. II, Oxford, 1995, p. 871; and in L.B. Homer, The Clarifier of the Sweet
Meaning (Madhurasthavilasini), London, 1978, pp. 193-94. Homer did not
understand the verse.
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previous example, preaches only on the Holy Buddhaguna of
Somdet the Holy Omniscient Lord Buddha, throughout the day
and throughout the night, and continues preaching until the end
of that long stretch of time, to the limit of his aeon-long life-
span—the Holy Buddhaguna of Somdet the Holy Tathagata the
Ten-powered one (Dasabala) would not yet be exhausted.

I have not been able to trace the origin of the first verse, which is also
cited ‘n Pili in a Khmer “Itipiso” text.'' The second verse, h&ivever, is
well attested in the commentarial literature, being cited without specific
attribution in (at least) the following sources:'

—Digha Atthakathd, commenting on the Sonadanda-sutta

- (DN 4y, ®

—Digha Atthakatha, commenting on the Sampasdadaniya-sutta
(DN 28);¢

—Majjhima Atthakathd, commenting on the Canki-sutta
(MN 95);"

—Udana Atthakatha, commenting on the third sutta of the
Jaccandha-vagga ;'
—Cariyapitaka Atthakatha (twice);"”

"'F. Bizot and O. von Hiniiber, La guiriande de Joyaux (Textes bouddhiques du
Cambodge 2) , Paris, 1994, (text) 135, (translation) 180-81.

1 have culled the references from the notes to the Chatthasangiti editions. The
verse is usually introduced by vuttam h’ etam (vuttam pi ¢’ etam, vuttari ¢’ etam,
etc.).

% (PTS) 288 (not seen); (ChS) [1] 257.8; (Mm) I 356.8; (Nalanda ed.) 315.25
(cf. comment in tik3, ChS [I} 318.7-10).

*(Mm) I1I 80.8; (ChS) [III] 61 (not seen).

* (Mm) III 388.16; (ChS) III 209 (not seen).

6 (ChS) 305, bottom; (Mm) 426.4. A similar statement is made in prose at (Mm)
542.1-4.

7 (ChS)9.1; 324.12; (BhB) 13.8; 506.7.
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—Apadana Atthakathd;"® CONTRIBUTORS TO THIS VOLUME
—Buddhavamsa Atthakatha;"®
—Dighanikdya-tika (Linatthappakasand).”® Jacqueline Filliozat
Ecole Frangaise d’Extréme-Orient
22, avenue du Président Wilson
The references show that the verse was well-known by 5th century, the 75116 Paris
time of Buddhaghosa, as well as to the commentators Dhammapila and France
Buddhadatta.*! ‘ .
Leslie Grey
; 3131 E. Alameda, Apt. 1905
Nandapuri Peter Skilling i Denver
CO 80209
i U.S.A.

William Pruitt

109 East Main Street, Apt. 1E
Westminster

MD 21157-5031

U.S.A. '

( 7 5 Peter Skilling
68/123 Prachanivet 4
g Prachachun Road
: T. Tasai, A. Muang, Nonthaburi
Thailand 11000

"®(ChS) 11 91.17. ,
®(PTS) 135.9; (BhB) 250.1; (ChS) 163 (not seen). i
® Silakkhandhavagga-tika (ChS) 51.1.

* The idea of talking for an aeon or more is found in the Vimalakirti-sitra:

Etienne Lamotte, L ’Enseignement de Vimalakirti (Vimalakirtinirdesa), Louvain,

1962, pp.257-58. Lamotte (n. 17) refers to a similar hyperbole in the
Astasahasrika-prajridpdramita.
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mthun par gyur ba'i yul na gnas pa dan//

skyes bu dam pa la ni brten pa dar//

bdag riid legs smon snon yan bsod nams bgyis//
"khor lo chen po bzi ni khyod la mna'//

You possess these four great wheels (mahdcakra)."’
dwelling in a favourable environment,

association with worthy persons,

a proper goal for yourself,

and accomplishment of meritin the past.

2) Mora-paritta

The Pali Jataka gives a prose story of a golden peacock twice,
as the Mora-jataka (No. 159) and the Mahamora-jataka (No. 491).'
The basic narrative has a parallel near the end of the Bhaisajyavastu of
the Millasarvastivadin Vinaya' and in the Mahamayari-vidyarajai®® A
parallel to verse 2 of the Mora-sutta occurs in the Mahamayiri-
vidyarajni, with additions and variants and with the lines in a different
sequence:*'

"It is interesting that of the texts studied here, only the Sammatiya citation and
Niginuna describe the four wheels as “great” (maha).

® For references see Leslie Grey, 4 Concordance of Buddhist Birth Stories,
Oxford, 1994, pp. 253, 218.

“ Nalinaksha Dutt (ed.), Gilgit Manuscripts, Vol. IIl, Part 1, [Srinagar, 1947)
Delhi, 1984, pp. 287.11-288.13. Cf. Jampa Losang Panglung, Die Erzdihlstoffe
des Milasarvastivada-vinaya analysiert auf Grund der tibetischen Uberserzung,
Tokyo, 1981, p. 62.

¥ Shityo Takubo (ed.), Arva-Maha-Mayari Vidya-Rajni, Tokyo, 1972, 7.9-9.18.
Cf. the translation and discussion (which notes the relation to the Pali jatakas) in
AF. Rudolf Hoernle, The Bower Manuscript, Calcutta, 1893-1912, pp. 240a—.
* Takubo, p. 6,ult; cf. also 38.17-39.1; 42.16-20.
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Mora-paritta® Mahamayari

namo 'stu buddhdya namo ‘stu bodhaye
namo 'stu muktdya namo ’stu muktaye
namo 'stu Santdya namo ’stu santaye
namo vimuktdya namo vimuktaye

ye brahmana vedagii
sabbadhamme

te me namo te ca mam

ye brahmana vahita-papa-dharmah®

tesam namas te ca mama palayamtu.
palayantu

nam’ atthu buddhdanam

nam’ atthu bodhiya

namo vimuttanam namo

vimuttiya.

The Mahamayiri is a cumulative work that draws on diverse
sources, and has parallels in the Mulasarvastivadin Bhaisajyavastu, the
(Miila)Sarvastivadin Upasena-siitra, and the Theravadin Mora-jataka,
Khandavatta-jataka (No. 203), and Vinaya® In the present case the
prose narrative is close to, or derived from, the Bhaisajyavastu, but the
verse, not found in the Bhaisajvavastu, resembles a verse of the Pali
Mora-jataka. :

Nandapuri Peter Skilling

2 Jataka 11 34.12.

3 Cp. Franz Bemhard (ed.), Uddnavarga, Vol. 1 (Sanskrittexte aus den
Turfanfunden X), Géttingen, 1965, 33:13a and Radhagovinda Basak (ed. :with
Bengali translation), Mahdvastu Avadana, Vol. I1l, Calcutta, 1968, p. 430.13 yo
brahmano vahitapapadharmo; Uddna 3.20, Vinaya 1 3.5 yo brahmano
bahitapapadhammo. e
*Cf. Skilling, “Raksa Lj‘t’eramre", p. 140.



A Note on Dhammapada 60
and the Length of the Yojana

I. Dhammapada 60 and its counterparts

Dhammapada 60 is the first verse of the Bala-vagga, “The
Chapter on Fools”. It may be rendered as follows:

Long is the night for one who is sleepless;
long is the league for one who is weary.
Long is samsara for the fool

who does not understand the Good Dhamma.

In the Pali and Patna Dhammapadas the verse is in the Bélavagga; in the
Udanavarga itis in the Anityavarga.' The first part of the Anityavarga of
the Udanavarga from Subasi, which should have contained the verse, is
lost,? as is the entire Balavarga of the “Gandhari Dharmapada”, which
might have contained the verse.* A perfect equivalent to the Uddnavarga
verse is cited in the Mahakarmavibhanga as “a gatha spoken by the
Lord”,* and lines cand d are cited in Bhavya’s Tarkajvala, as preserved
in Tibetan translation.

'The verse is not included in the Fa chii p'i yii ching (Taishd 211): see Samuel
Beal, Texts from the Buddhist Canon, Commonly known as Dhammapada,
with accompanying Narratives, [Boston, 1878] San Francisco, 1977, p. 77, |,
and Charles Willemen, Dharmapada: A Concordance to Udanavarga,
Dharmapada, and the Chinese Dharmapada Literature, Brussels, 1974, p. 10.
Cf. H. Nakatani (ed.), Udanavarga de Subasi, Paris, 1987, p. 13.
’Cf. John Brough, The Gandhari Dharmapada, London, 1962, pp. 10-12.
* bhagavatd gédtha bhdsita: Sylvain Lévi, Mahdkarmavibharga (La grande
classification des actes) et Karmavibhangopadesa (Discussion sur le Maha
Karmavibhanga), Paris, 1932, p. 46.4; P.L. Vaidya, Mahayana-sitra-samgraha
[ (Buddhist Sanskrit Texts 17), Darbhanga, 1961, p. 187.9.

‘.

Journal of the Pali Text Sociery, Vol. XXIV. 1998, pp.149-170
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Dhp 60 (V,1) PDhp 185 (X1,12b) Uv L19; Mkv 464

dighdfj&garato ratti  drighd assupato ratri dirghd jagarato ratrir

dighai?g santassa drigham santassa dirgham Srantasya

yojandfyx yojanam yojanam
digho balanam drigho balana samsdro  dirgho balasya
samsaro samsarah
saddhammam saddhammam saddharmam

- avijanatam. avijanatam.’ avijanatah.®

UvT LI9 Mkv 189.8

mel tshe byed la mtshan mo riv//  mel tshe byed na nam yan rirs//
lam gyis dub la rgyan grags rin//  nal ba dag la dpag tshad rin//
dam chos rnam par miSes pa'i//  dam pa’i chos na Ses gyur kyanw/
byis pa rmams la ’khor ba rin//’ byis pa rnams la "khor ba rir//®

Margaret Cone, “Patna Dharmapada”, JPTS XIII (1989), p. 185; Gustav Roth,
“Text of the Patna Dharmapada”, in Heinz Bechert (ed.), The Language of the
Earliest Buddhist Tradition, Gottingen, 1980, p. 114. I prefer “Patna Dhamma-
pada” to “Patma Dharma-pada”, since dhamma is so spelt in the body of the text:
Dharmmapada occurs only in the Sanskrit colophon. I have proposed elsewhere
that the PDhp might be a recension of the Sammatiya school: see Peter Skilling,
“Theravadin Literature in Tibetan Translation”, JPTS XIX (1993), p. 152, n. 1.

® Franz Bernhard (ed.), Udanavarga, Vol. I, Géttingen, 1965, p. 102.

" Siglinde Dietz and Champa Thupten Zongtse, Uddnavarga, Vol. Ill, Géttingen,
1990, p. 34.

¥ Lévi’s text is based on the Narthang blockprint, compared with the Peking
(p. 183, n. 1). I assume that Narthang reads na, as given by Lévi. Peking reads
here ni (Q1005, Vol. 39, mdo su, 291b2). The reading should rather be the
negative. mi.

L 4 ")’ .
s
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Tarkajvala 167.28 *

dam chos rnam par mi Ses pa’i// byis pa la ni khor ba rin/”
Chinese Udanavarga 1,18

To him who does not sleep soundly the night seems long. To
him who is tired the road seems long. For the fool birth and
death are longlasting, Few hear the good law. '

Both the Pali and Patna Dhammapadas give bala in the plural.
as does the Tibetan of the Udanavarga and the Mahakarmavibhanga (in
both byis pa rnams). The Sanskrit Udanavarga (and the Chinese
Udanavarga i English translation), the Sanskrit Mahdkarmavibhanga,
and the Tibetan Tarkajvala citation give bala in the singular. The Tibetan
Uddnavarga has rgyan grags = krosa in place of yojana; this is
probably a slip of the translators. The Uddnavargavivarana and the
Tibetan Mahakarma-vibhanga have dpag tshad = yojana.

II. The setting (nidana) of the verse

Prajfidvarman, in his Udanavargavivarana, gives three nidanas
for the Uddnavarga verse:"!

* Shotaro lida, Reason and Emptiness: A Study in Logic and Mysticism, Tokyo.
1980, p. 167.28.

©Taishs 213, tr. by Charles Willemen, The Chinese Udanavarga: A Collection
of Important Odes of the Law, Fa Chi Yao Sung Ching (Mélanges chinois et
bouddhiques XIX), Brussels, 1978, p. 2.

"UvViv 1 98.15-99.10. For the alternate nidanas given by Prajnavarman see
Michael Balk, Untersuchungen zum Udanavargd, Bonn, 1988, pp. 205-12 and
Skilling, “Theravadin Literature™, pp. 143-53.
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(1) When the monks were gathered, seated together in the assembly hall
(bsti gnas kyi khan pa),'* this chance discussion arose: “What, venerable
ones, is that which is called ‘long’ (dirgha)?” Some said, “The night is
long for one who is awake”. Others said, “The yojana is long for the
weary traveller”. Overhearing [their discussion], the Lord spoke this
verse. »

(2) According to others: A deity (deva) came and asked the Lord:

“What is long for one who is awake?
What is long for the weary traveller?

? Cf. the stock introduction at Sayandsanavastu (Raniero Gnoli, The Gilgit
Manuscript of the Sayandsanavastu and the Adhikaranavastu, Rome, 1978,
p.3.9 sambahuldndm  bhiksinam upasthanasdldydim  samnisannanam
samnipatitanam ayam evamriipo 'bhiid antarakathasamudaharah ; Kosavyakhya
(ed. Swami Dwarikadas Shastri, IV 1066, antepenult); introductions to MN 119
and 123 (I 88.18, 118.12) sambahuldnam bhikkhiinam.. .upatthanasalayam
sannisinndnam sannipatitinam ayam antarGkathd udapddi; Karmaprajapti,
Upayikd-tika (see below). It seems that here bst gnas kyi khan pa =
upasthanasala (Pali upatthanasald): bsti stan frequently translates forms of sat-
o, which is one of the senses of upasthdna. upasthanasala is frequently
rendered as rim gro'i gnas, the form sanctioned by the Mahavyutpatti (Mvy

5565; MPS 2.1-4; Vinayavastu, Samghabhedavastu, Q1030, Vol. 42, ‘dul bace,

155b7, 156al, 2 = Raniero Gnoli (ed.), The Gilgit Manuscript of the
Sanghabhedavastu, Part 1I, Rome, 1978, p.75.25 foll. ). But there are, for
Tibetan, a surprising number of alternates:
rim ‘gro’i khan pa (Karmaprajrapti, Q5589, Vol. 115, mnon pa khu,
112a3);
dpon sa'i khan pa (Vinayavibhanga, Q1032, Vol. 42, ’'dul ba je, 133, 5,7, 8
= Sanghabhedavastu, loc. cit. ),
bkad sa (MPS 19.1, 2,4, 5; at Mvy 5562 bkad sa = mandapa),
dun khan (Kosavyakhya, Q5593, Vol. 117, mnon pa chu, 303b7;
mdun ma (Samathadeva, Abhidharmakosopayika-tika, Q5595, Vol. 118,
mnon pa thu, 58b6, 59a4);
bsrien bkur gyi gnas (Sayandsanavastu, Q1030, Vol. 41, 'dul ba re, 179a5,
b5 (dkur for bkur).
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What is long for the fool?
I beg your answer to these riddles.”

The Lord replied, “Night is long for the wide-awake”, and so on.

(3) Others say that this verse was spoken [by the Lord] with reference to
(arabhya) the sleepless King Prasenajit and a weary traveller. '

The first nidana, which I will call the “official” one—the niddna
transmitted by Prajfidvarman’s school, the (Miila)Sarvastividins—is a
summarized ~version of a stock opening employed in both
(Mula)Sarvastivadin and Theravadin siitra literature. The niddna might
therefore be drawn from a canonical text. The second niddna, attributed
to “others” (gZan dag = anye)—that is, another school—may also be
canonical, since it resembles the short siitras in which a deity or other
figure approaches the Buddha and asks a riddle in verse, to whxch the
Buddha replies in verse. Such siitras are common in the Deva- and
Devata-samyuttas of the Sagdtha-vagga of the Samyutta-nikdya,
although no counterpart to Prajfidvarman’s citation is found there or
elsewhere in Pali. The third niddna, also attributed to “others”, resembles
the short nidanas given at the head of the stories in the Dhammapada-
atthakathd. For the present verse that text gives the following nidana:"

viharanto

imam  dhammadesanam  sattha  jetavane

. pasenadikosalaii ¢’ eva afifiatarai ca purisam arabbha kathesi.

The Teacher gave this religious instruction when he was staying
in the Jetavana, with reference to [King] Pasenadi of Kosala and
a certain man.

® Dhammapada-atthakatha, AnRatarapurisa-vatthu, (Mm) 11 100.3; (PTS) I
13. ’

‘.
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The Dhammapada-atthakathd gives a long story'® in which King
Pasenadi of Kosala, out touring the city, glimpses the wife of “a certain
poor man”,"® becomes infatuated with her, and spends a sleepless night.'®
The reference to “the sleepless King Prasenajit” of the UvViv fits the
Dhammapada-a;;hakathd story, but the “weary traveller” does not, since
the “certain poor man” of the latter is a resident of the city, and is taken
by the King into his service (with a sinister motive). Nonetheless,
Prajiidvarman’s reference suggests that, as in other cases, he knew an
exegetical tradition on the Udanavarga/Dharmapada that was related to
that of the Theravadins.

III. The length of the yojana

. The Dhammapada-atthakathd, commenting on the line “long is
the league to him that is weary” (digham santassa yojanam), defines a
yojanyza" as equal to four gdwuta: yojanan & yojanam pi
catugé’évutamattam eva!! The Vibhanga-atthakathd states that 80
usabha are a gavuta, and four gavuta a yojana: asiti usabhani gavutam,
cattdri gavutani yojanam.'® The Abhidhanappadipiki adds one more
measurement:

“(PTS) I 1-19; (Mm) [II 100-114; Eugene Watson Burlingame (tr.), Buddhist

Legends, Part 2 ([1921] London 1979), Part 2, pp. 100~111.

% (Mm) I 100.9; (PTS) I 1.12 adAatarassdpi (PTS arnattarassapi)

duggatapurisassa bhariya.

' (PTS) II 5.10, rafifio pi tam rattim niddam alabhantassa; 5.20, raja niddam

alabhanto. ’

7 (Mm) III 109.20; (PTS) II 13.4.

® Sammohavinodani ndma Vibhangatthakathd, Nilanda ed. p. 346.19 = PTS ed.
" p.343. .
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gavutam usabhdsiti yojanam catugaitam
dhanupaiicasatam koso."

A gavuta is 80 usabha, a yojana four gavuta;
a kosa is 500 dhanu.

The Pali Text Society’s Dictionary (p. 250a) defines gavuza as
“a linear measure, a quarter of a yojana = 80 usabhas, a little less than
two miles, a league”. For yojana (p. 559a) it has “a measure of length: as
much as can be travelled with one yoke (of oxen), a distance of about 7
miles, which is given by Buddhaghosa as equal to 4 gavutas™, referring
to the Dhammapada-atthakatha definition given above. It does not give
kosa (p. 230ab) or dhanu (p. 3352) in the sense of measurements.

Medhamkara’s Lokadipakasara gives the relation between kosa
and gavuti:®

dhanu paricasatam kosam kosam cattari gavutam
gavutani ca cattari yojanan ti pavuccatiti.

500 dhanu are a kosa, four kosa are a gavuta;
four gavuta are called a yojana.

® Phra gambhir abhidhdnappadipika ru bacananukram bhasapali plae pen thai
(Mah@makutarajavidyalaya, Bangkok, 2508 [1965]), p. 53, vv. 196cd, 197a.

® National Library-Fine Arts Department, L3kadipakasdra, Bangkok. 2529
[1986], Chap. 7, p. 544.18.
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Lalitavistara; the former refers to a “Magadhan yojana”, the latter to a
“Magadhan krosa”.” In both texts 1000 dhanu = 1 krosa. The
Vaibhasika definition given by Dasabalasrimitra (D 119b5, Q 18a3) is
500 dhanu are one krosa; eight krosa are one yojana”. This agrees with
the 4bhidharmakosa (111,87cd, 88a).*° (Yasomitra does not add any
comments.)*' Hsiian-tsang (second quarter of the 7th century) gives the
same figures.*? The Sanskrit-Tibetan lexicon Mahdvyutpatti (beginning of
the 9th century) gives only one measurement, dhanuh parica Satani
krosah.>® In sum: :

¥ E.B. Cowell & R.A. Neil (eds.), The Divyavadana, repr. Delhi, 1987,
p. 645.15 dhanuh sahasram ekakrosah, catvarah krosa eko magadho yojanah =
Q1027, sTag ma'i rtogs pa brjod pa, Vol. 40, mdo ke, 264b4 giu ston la i
rgvan grags gcig go, rgyan grags bzi la ni ma ga dha'i dpag tshad gcig go; P.L.
Vaidya (ed.), Lalitavistara, Darbhanga, 1958, p. 104.5 dhanuh sahasram
mdgadha (margadhvaja, text) krosah, catvdrah krosa yojanam = Q763, Vol. 27,
mdo ku, 89b4 gzu ston la ni yul ma ga dha'i rgyan grags geigo; rgyan grags bzi
la ni dpag tshad gcig go.

O P. Pradhan (ed.), Abhidharmakosabhasyam of Vasubandhu, Patna, 1975,
177.4, panicasatany esam kroso 'ranyam ca tan matam: dhanusam pafica Satani
krosah, krosamdtram ca gramadi 'ranyam istam, te ‘stau yojanam ity ahuh. See
also William Edward Soothill and Lewis Hodous, A Dictionary of Chinese
Buddhist Terms, [London, 1937] Delhi, 1987: krosa, pp. 92b-93a, 261b, 304a,
322a; yojana, 197b, and L. Petech, Northern India according to the Shui-ching-
chu, Rome, 1950, p. 29. For a complete list of measurements, see William
Montgomery McGovemn, A Manual of Buddhist Philosophy, [London, 1923]
Lucknow, 1976, pp. 41-43.

* Swami Dwarikadas Shastri (ed.), Abhidharmakosa & Bhdasya of Acharya
Vasubandhu with Sphutdrtha Commentary of Acarya Yasomitra, Part I,
Varanasi, 1971, p. 536.19.

? Samuel Beal, Si-yu-ki. ‘Buddhist Records of the Western World, London, 1884
{repr. Delhi, 1981) [ 70~71; Thomas Watters, On Yuan Chwang’s Travels n
India (A.D. 629-645), London, 1904-5 (repr. New Dethi, 1973) 1 141-43.

*Mvy $205.
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500 dhanu = | krosa (Theravida, Vaibhasika, Hsuan tsang,
Mahdvyutparti ),

1000 dhanu = 1 krosa (Sardilakarndvadana, Lalitavistara);

4 krosa = 1 yojana (Prajidvarman, Sardulakarnavadana
Lalitavistara)

8 krosa = 1 yojana (Vaibhasika, Hsiian-tsang)

16 krosa =1 yojana (Theravﬁda).

Monier-Williams defines a krosa as “‘the range of the voice in
calling or hallooing’, a measure of distance (an Indian league, commonly
called a Kos = 1000 Dandas = 4000 Hastas = 1/4 Yojana; according to
others = 2000 Dandas = 8000 Hastas = 12 Gavyiti.** He defines a
yojana as “a stage or Yojana (i.e. a distance traversed in one, hamessing
or without unyoking; esp. a particular measure of distance, sometimes
regarded as equal to 4 or 5 English miles, but more correctly = 4 Krosas
or about 9 miles; according to other calculations = 2 1/2 English miles,
and according to some = 8 Krosas”.** His sources thus give some of the
definitions used by the Buddhists, but as part of different systems of
measurement. Evidently, and naturally enough, a number of systems
coexisted, and the definition of the yojana varied with time, place,
tradition, and context.* It could hardly have been a matter of sectarian
dispute for the Buddhists, although it may have had some 51gmﬁcance n
the interpretation of the Vinaya.*’

* Sir Monier Monier-Williams, 4 Sanskrit-English Dictionary, [Oxford, 1899]):
Delhl, 1976, p. 322b.
¥ ibid ., p. 858a.
* See AL. Basham, The Wonder that was India, [1967] Calcurta, 1971,
pp. 505-6.
7 See e.g. The Entrance to the Vinaya, Vinayamukha, Vol. I, Bangkok,
2512/1969, pp. 235-36. The Lokadipakasdra (544.7 foll. = Cakkavaladipani ’
207.21 foll.) mentions two types of yojana: brahmadi-yojana and bhamyadi-
yojana. The first, used for cosmic measurements such as the size of the moon,

. . iy
~Continues...
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A similar verse is found in the Samkhydpakdsaka-pakarana®'
and Cakkavéladipani Z ‘

dhanu paricasatam kosam catukosari ca gavutam
gavutani pi cattari yojanan ti pavuccati.

The same figures are given by Dasabalasrimitra in Chapter 5 of
his Samskrtasamskrta-viniscaya, “Analysis of Matter and Time”
(*Ripa-kala-viniscaya). The chapter gives a brief account of the
components of atoms (paramdnu) and of measurements of size from the
atom up to the yojana, according to the Vaibhasikas. To this the author

appends three lines of verse “from the tradition (dgama) of the Arya

Sthavira nikaya™

' gtu ‘dom Ina brgya rgyan grags te// rgyan grags bzi la ba lan

"gros//
* balan ‘gros bzi dpag tshad do// zes so//

 Boonna Sonchai, Samkhydpakdsakapakaranam and Commentary: An Edition
and Critical Study, Thesis submitted in Partial Fulfillment of the Requirements
for the Degree of Master of Arts, Department of Eastern Languages, Graduate
School, Chulalongkorn University, 1980, Chap. I, Addha-samkhya, v. 8 (p. 40).
For this text see Abstracts of M.A. Pali-Sanskrit Theses (Pili and Sansknt
Section,. Department of Eastern Languages, Faculty of Arts, Chulalongkom
University 2531), pp. 39 (Thai) and 123 (English) and Supaphan na Bangchang,
Vivadharakar varrnagati sai phra suttantapitak 6 daeng nai prades thai,
Bangkok; 2533 [1990], pp. 325-33.

2 National Library-Fine Arts Department, Cakkavaladipani, Bangkok, 2523
[1980), p. 208.7, with the sole variant ca for g in line ¢ (= Lokadipakasara). The
Cakkavaladipani is citing the Lokadipakasara: the source is given at the
beginning of the section (202.11, vuttam lokadipakasdre) after which
Sirimangala introduces his citations with vuttam tatth’ eva. For this text see
Supaphan, op. cit., 405-18.

3 For Dasabala and his Samskrtdsamskrta-viniscaya see Peter Skilling, “The
Samskrtasamskrta-vini§caya of Dasabalasrimitra”, Buddhist Studies Review 4/1
(1987), pp. 3-23.

-~
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»
500 dhanu are one kosa; four kosa are one gavuta;
four gavuta are one yojana.

Although the measurements are the same, the citation does not
exactly correspond to any of our sources, since it gives all three measures
in three lines. It is closest to the Lokadipakasara and Samkhydpakasaka
versions. Medhamkara wrote the former at Muttamanagara (Martaban) in
Ramafifiadesa in the 14th century. Nanavilasa, author of the latter, was
probably a Northern Thai monk from Chiang Saen of the late [5th to
early 16th century,* while Sirimangala (a student of the preceding, who
wrote a commentary on the Samkhyapakasaka) compiled the
Cakkavaladipani in the kingdom of Lanna (Chiang Mai) in BE 2063 (CE
1520).% Since Dasabalaérimitra probably lived in the 12th or 13th
century, his citation is the earliest known source that includes the
equation 4 kosa = | gavuta.’® The equation is not found in the
Abhidhanappadipika, composed by ‘Moggallana in the Jetavana
Monastery at Pulatthipura towards the end of the 12th century.”’

Non-Theravadin  sources  give  different  definitions.
Prajiidvarman’s Uddnavarga-vivarana has: “in this case a yojana equals
a distance of four krosa” (dpag tshad ni 'dir rgyan grags bzt lam
mo).”® The same figure is given in the Sdrdilakarndvadina and the

* Supaphan, op. cit., pp. 325-26.

3 Supaphan, op. cit., p. 405. ,
* I would not be astonished if more on measurements, including perhaps the

figure in question, occurs in the 7ika literature.

7 For the date see K.R. Norman, Pdli Literature (Jan Gonda [ed.], A Histor: of
Indian Literature, Vol. VII, Fasc. 2), Wiesbaden, 1983, pp. 166-67. Claus

Vogel, Indian Lexicography, (Jan Gonda (ed.}, 4 History of Indian Literature,

Vol. V, Fasc. 4), Wiesbaden, 1979, p. 313; Jinadasa Liyanarame, “South Asian

flora as reflected in the twelfth-century Pali lex;con Abhidhanappadipika™, JPTS

XX (1994), p. 43.

21100.5.
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In Section IV I give a translation, in Section V the Tibetan text,
of Chapter 5 of the Samskrtasamskrta-viniscaya. Dasabalasrimitra’s
description of atoms agrees with that of the Indriyanirdesa (Chap. 2) of
the 4bhidharmakosa.®® His enumeration of measurements of size and
units of time, both given in ascending order, agrees on the whole with
that of the Lokanirdesa (Chap. 3) of the Abhidharmakosa.” The relative
antiquity of the enumerations of size and time is shown by the fact that
they are given in the Lokaprajfiapti, a “canonical” text of the
(Miila)Sarvastivadin Abhidharma. ®

The Vibharga-atthakatha gives a series of ascending
measurements of size, starting from the atom.*' The same figures are

sun, and vimanas, is that of Dadabalasrimitra’s verse. The second, used for the

measurement of land, mountains, and physical distance, will be described below.

3 Cf. Louis de La Vallée Poussin, L’Abhidharmakosa de Vasubandhu, Tome I,
repr. Brussels, 1971, pp. 143—47. Cf. Padmanabh S. Jaini (ed.), Abhidharmadipa
with Vibhdsaprabhavrtti, Patna, 1977, (text) pp. 65-66, and Y. Karunadasa,
Buddhist Analysis of Matter, Colombo, 1967, Chapter 8, “Atomism”.

®See L’Abhidharmakosa de Vasubandhu, Tome 1I, pp. 177-80. I am indebted
to La Vallée Poussin’s valuable notes. Unfortunately the sections of the third
chapter of the Abhidharmadipa and its Vibhdsaprabhavrtti, in which the
information might have occurred, are lost: see Jaini, p. 115, n. 1.

9 ouis de La Vallée Poussin, Bouddhisme. Etudes et matériaux. Cosmologie:
Le monde des étres et le monde-réceptacle. — Vasubandhu et Yagomitra.

Troisiéme chapitre de 1'Abhidharmakoga: Karika, Bhasya et Vyakhyd. Avec une
analyse de la Lokaprajriapti et de la Karanaprajiiapti de Maudgalydyana, n
Académie Royale de Belgique, Classe des Lettres et des Sciences morales et
politiques et Classe des Beaux-Arts, Mémoires, deuxiéme série, tome VI, fasc. II,
Brussels, January, 1919, p. 309. For size see Lokaprajriapti, Q5587, Vol. 115,
mnon pa khu 11a7-b2;for time see 54ad.

" Vibhanga-atthakatha (Nalandd ed.) 346.5-19 = PTS ed. p. 343; Bhikkhu
Nanamoli (tr.), The Dispeller of Delusion (Sammohavinodani), Part II, Oxford,
1991, p. 67.
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given in the Abhidhanappadipika, Lokadipakasira, Samkhyapakasaka
and Cakkavaladipani

b

36 paramanu =1 anu

36 anu =1 tajjari

36 tajjari = 1 ratharenu
36 ratharenu =1 likkha

7 likkha = 1 aka

7 ika = 1 dharnfiamasa

7 dhanfiamasa = | angula
12 angula =1 vidatthi
2 vidatthi = | ratana

7 ratana = 1 yatthi

20 yarthi = | usabha

80 usabha =1 gavuta

4 gavuta = | yojana,

The figures and names are quite different from those of the
Vaibhasikas, with the exception of the equations 7 likkha = 1 ikd; 7 ika
= 1 dhanriamasa; 7 dharfiamasa = | angula, which may be compared
with the 7 liksa = 1 yitka; 7 yitka = | yava; 7 yava = 1 anguli-parvan of
the Vaibhasika system (see below).

The Abhidhanappadipika does not enumerate the units of time.
For these we may turn to Medhamkara’s Lokadipakasara
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Abhidhanappadipika  vv. 194-96; Lokadipakasdra p. 544.10-15;
Samkhyapakasaka Ch. 1, vv. 2-5; Cakkaviladipani 207,penult-208.4. Cf.
Y. Karunadasa, op. cit, pp. 150-51. According to the Lokadipakasdra and
Cakkavdladipani this is the bhiimyadi-yojana.

® Lokadipakasdra 546.1. [ quote the verse from the Cakkaviladipani (see

following note) because it appears to be corrupt in the Lokadipakasdra .
‘.
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dasakkhara ekapranam chaprana# ca vinadikam
vinadi paricadasa padam catupadari ca nadikd
satthi nadi ahorattam timsarattekamdsakam
dvddasamasakam vassam evam kalam vijaniya.

10 akkhara are 1 prana;

6 prana are 1 vinadika;

15 vinadi are 1 pada;

4 pada are | nadika,

60 nadi are | day-and-night (ahoratta);
30 nights are 1 month (mdsa};

12 months are 1 year (vassa).

The verses are cited by Sirimangaldcariya in his
Cakkavaladipani, with a prose commentary.* The terms akkhara, prana
(or pdna), vinadi / vinadika, pada, and nddi / nadika (or nalika) are not
listed by the PED in the sense of units of time. Some of the terms are
found-in non-Buddhist texts.*’

~ The study of Buddhist systems of measurements is complex,
and we still have much to leamn. I hope that further Buddhist sources,
whether in Pali, Sanskrit, Tibetan, or Chinese, will one day throw more
light on the subject, in comparison with Jaina and Brahmanical systems.46
The present article shows that, while Dasabalasrimitra followed the
Vaibhisika system of measurement, he was aware that the Sthaviras
defined the yojana differently.

“ Cakkaviladipani 208.15-209.14.

% See Louis Renou & Jean Filliozat, L'Inde classique, Manuel des études
indiennes, 11, Hanoi, 1953, p. 735; Basham, op. cit., 506.

% See, for example, the measurements listed by the 19th century Tibetan
polymath Jamgén Kongtrul Lodré Tayé (Koa sprul Blo gros mtha’ yas, 1813—
99), in Myriad Worlds: Buddhist Cosmology in Abhidharma, Kélacakra, and
Dzog-chen, Tthaca, 1995, pp. 158-59 (time); 16669 (space).
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IV. “Analysis of Matter and Time”: Chapter 5 of the
Samskrtasamkrta-vini§caya

[1. The components of the atom]

Herein, the sublest aggregation of matter (sarvasiksmo hi
ripasamghatah) in the world of sentient beings and the receptacle world
(sattva-bhdjana-loka) is called the atom (paramanu). That beyond which
nothing smaller can be known is the atom.

{1.1. The atom in the Sensual Realm (kamadhatu))

In the Sensual Realm (kdmadhdtu), without sound and without
faculty (kdmadhatav asabdako ‘nindriyah), an eight-substance-atom
arises (astadravyaka utpadyate). Therein, these are the eight substances
(astau dravyani): earth (prthivi), water (@), fire (tejas), wind (vavu),
visible-form (ri@pa), odour (gandha), taste (rasa), and touchables
(sprastavya). When sound is added to these, there is a nine-substance-
atom (navadravyaka). The atom of the body-faculty (kayendriva)
comprises nine substances. Therein, the nine substances are the
aforementioned eight substances and the body-faculty-substance. When
endowed with sound, there is a ten-substance-atom (dasadravyaka). The
atoms of the other faculties comprise ten substances. Therein, the ten
substances are the aforementioned nine substances and the substance of
each individual faculty. When endowed with sound, it becomes an
eleven-substance-atom (ekadasadravyaka).*’ This is taught: *

 The Sanskrit given in parentheses up to this point is for the most part drawn
from Kosabhdsya, Indriyanirdesa, pp. 52.24-53.8. ,

® The verse is Kosakariki 11,22 kdme ‘stadravyako ‘sabdah paramdnur
anindriyah; kayendriyi navadravvah dasadravyo ‘parendrivah. 1 cannot explain
(and for now ignore) the double negatives ofdthe Tibetan, which do not fit the
prose or the Kosa verse.
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In the Sensual [Realm)] the atom has eight substances
without sound and without facuity.

With the body-faculty there are nine substances;

with the other faculties there are ten substances.

[1.2. The atom in the Form Realm (riipadharu))

Because it is taught that in the Form Realm (ripadhatu) there is
neither scent nor taste, the atoms there are made up of six, seven, or eight
substances respectively, according to the above-mentioned system:
nothing more needs to be explained (ripadhatau gandharasayor abhava
uktas tena tatratydh paramanavah satsaptastadravyaka ity uktariipatvat
na punar ucyante).*

[2. Measurements of size]

In this way, the form that is reached in order of decreasing size,
is the atom (riipasya apaciyamanasya paryantah paramanuh).”® The
first eleven categories of atom, etc., are [multiples of] seven, as follows:*'

7 paramanu are | anu (rdul phran = Ko$a)
Mvy rdul phra mo
7 anu are 1 loha-rajas (lcags)

® The Sanskrt given in parentheses is from Kosabhdsya, Indriyanirdesa,

p. 33.17-18.
® The Sanskrit given in parentheses is from Kosabhdsya, Lokanirdesa,
p. 176.11.

" See Kosabhdsya, Lokanirdesa, 176.14-177.1, ad Kosakarika Il1,85d-88a;
Tibetan equivalents (“Koga™) from Kosabhasya Tibetan, Q5591, Vol. 115, mron
pa gu, 17766 foll.,; Mvy § CCLI, nos. 8190-8206. See also La Vallée Poussin,
Cosmologie, pp. 262—-63. The list is given in English translation from the Tibetan
at Jamgon Kongtrul, op. cit., p. 168.
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Mvy, Kosa lcags rdul**

7 loha-rajas are 1 Sasa-rajas (ri bon)
Mvy, Kosa ri bon rdul

7 Sasa-rajas are | edaka-rajas® (lug)
Mvy, Kosa lug rdul

7 edaka-rajas are 1 go-rajas (glan)

Mvy, Kosa glan rdul ]
7 go-rajas are 1 vatdayanacchidra-rajas (i zer)
Mvy, Ko$a 7ii zer (gyi) rdul

7 vatayanacchidra-rajas are | rajas (rduf)
Myvy, Kosa — '

7 rajas are 1 liksa (sro ma)

Mvy, Kosa idem

7 liksd are 1 yika (sig)**

Mvy, Ko$a idem

7 yiika are 1 yava (nas)

Mvy, Kosa idem

7 yava are 1 anguli-parvan (sor mo tshigs)
Kosa sor mo’i tshigs,

Mvy sor mo, sor

3 anguli-parvan are 1 anguli (mdzub mo)
Kosa sor mo; Mvy —

® Kosabhasya and Kongtrul add here 7 loha-rajas = 1 ab-rajas (Mvy 8193,
Kosa chu rdul), 7 ab-rajas = 1 sasa-rajas, not given by Dasabalasrimitra.
 avi-rajas, Mvy 8195.

* Also described in the Kosabhdsya as tad-udbhava = de las byun ba: thatis, the
louse (yitka ) comes from the louse-egg (liks@).
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As for surface measurements:**

24 anguli are | full hasta (khru gan =Mvy)
Kosa khru

4 hasta are 1 full dhanu (gZu gan = Kosa)
Mvy ‘dom*®

500 dhanu are 1 krosa (rgyan grags)

Mvy, Kosa idem®’

8 krosa are | yojana (dpag tshad)

Mvy, Kosa idem.

According to the tradition (dgama) of the Arya Sthavira nikdya,
however:

500 dhanu are one kosa,
4 kosa are one gavuta;
4 gavuta are one yojana.

[3. Time (kala)}*®

The limit of time (kala-paryanta) is the moment (ksana).” A
moment is described as the time it takes for one atom to pass to another

S logs la gzal bas: cf. Kosabhdsya p. 176,ult parsvikytds t; Kosabhdsya Tib.
178a2 ros su byanani.

% Kosabhdsva 177.2 dhanuh, vydsenety arthah (Ko$abhdsya Tib. 178a2 khru
bi la giu gan no. 'dom gan no zes bya ba'i tha tshig go.

% This is the distance of an aranva: Koiakarika 111,87cd kroso 'ranyam ca tan
matam (Kosabhasya Tib. 17822 rgyan grags de la dgon par "dod.

% Cf. Divyavadana (Sardilakarndvaddna) p. 644; Hsiian-tsang in Beal 1 71,
Watters I 143-44; La Vallée Poussin, Cosmologie, p. 263; Jamgon Kongtrul,
op. cit, pp. 168-69. Mvy § CCLIIL, Dus kyi min, gives a long list of terms
related to time.

® Kosabhasya 176.11 kalasya parvantah ksano.

v
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atom. ®* Alternately, for a strong man to snap his fingers is 65 moments,”'
or, some say, 37. 120 moments are called one fatksana; 60 tatksana are
one lava; 30 lava are one muhirta, which is also called a ndlikd:** 30
muhurta are one day-and-night (ahordtra); 30 days are one month
(masa), 12 months are one year (samvatsara).®

{4. Chapter colophon]

“Analysis of Matter and Time” (*Répa-kala-viniscaya), Chapter
5 of The Analysis of the Conditioned and the Unconditioned, compiled
by Mahapandita Dasabalasrimitra.

V. Tibetan text of Chapter 5 of the Samskrtisamkrta-
vini§caya®

[1] *dir sems can dan snod kyi ’jig rten dag gzugs ’dus pa thams cad kyi
phra ba ni rdul phra rab ces (D: zes Q) brjod do// gan las ches chun ba
ses par bya ba med pa de ni rdul phra rab po//

[1.1] *dod pa’i khams su sgra dan bral bav dan dban po spans pa’i rdzas
brgyad ldan skye bar "gyur ro/ de la rdzas brgyad ni ’di Ita ste/ sa dan/
chu dar/ me dai rlun dar/ gzugs dar/ dri dar/ ro dar/ reg bva'o// 'di

@ Kosabhasya 176.13, yavata paramanoh paramdanvantaram gacchati.

® Kosabhdsya 176.13 balavat purusdcchatasamghdtamatrena pancasasthih
ksand atikramantity abhidharmikah. For purusdcchatasamghdatamatrena see
Mvy 8226 and L 'Abhidharmakosa 111 178, n. 1.

2 The term is transliterated as na-li-ka.

® See Kosabhdsya 177.7-20.

* Stobs beu dpal bses giien, 'Dus byas dan 'dus ma byas mam par res pa.
Q5865, Vol. 146, ro mtshar bstan beos #o, 17b3—18a7; D3897, dbu ma ha.
119a6-120a2. All variants are recorded except for the use of the sad (danda), n
which there are only two variants—the omissior? of the sad in Q after dan in dri
dan/ ro dar/, as given by D.
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rnams su sgra rab tu beug pas rdzas dgu ldan gyur ro// lus kyi dban po’i
rdul phra rab ni rdzas dgu (D119b) ldan de/ de la rdzas dgu ni ’di lta ste/
rdzas brgyad po de fiid dan lus kyi dban po’i rdzas so// sgra dan bcas pa
na rdzas bcu’o// dban po gzan mams kyi rdul phra rab ni rdzas bcu ldan
no// de la rdzas beu ni *di Ita ste/ rdzas dgu po de fiid dan dban po ran ran
g rdzas so// sgra dan bcas pa na rdzas beu geig tu gyur ro// gsunis te/

168 ¢ Peter Skilling

’dod na phra rab rdzas brgyad de (D: # Q) / sgra med pa min
dban med min/
lus dban Idan la rdzas dgu’o// dban po géan ldan rdzas beu’ o/

{1.2] dis ni gzugs kyi khams na dri dan ro dag med par gsuns pa des
na/ de dag na ni rdul phra rab dag ni rim pa bzin du rdzas drug dan bdun
brgyad do Zes gsuns pa’i tshul fiid kyis na ci yan brjod par mi bya’o//

[2] de ltar gzugs 'difiid kyl ’grib bzin pa na mthar thug pa ni rdul phra

‘rab po// rdul phra (Q18a) rab la sogs pa’i sgra beu geig ni/ gon ma bdun

"gyur te/ "di lta ste/ rdul phra rab bdun la rdul phran no// rdul phran bdun
la Icags so// lcags bdun la ri bon fio// 1i bon bdun la lug go// lug bdun b
glan no// glan bdun la @il zer ro/ fii zer bdun la rdul lo/ rdul bdun la sro
ma’o// sro ma bdun la §ig go// $ig bdun la nas so/ nas bdun la sor mo’i
tshigs so// sor mo’i tshigs gsum la mdzub mo’o// logs la gzal (D: bzal Q)
bas/ sor mo il $u bzi la khru gan no/ khru bzi la gfu gan no/ gzu ha
brgya la rgyan grags so// rgyan grags brgyad (Q: brgya D) la dpag tshad
do// "phags pa gnas brtan pa’i sde pa’i lun las kyan/

* Cp. Kosakarika 11,22 at Kosabhasya Tibetan 70b3 foll.:
‘dod na dban po med pa dan//
sgra med phra rab rdul rdzas brgyad//
lus dban ldan la rdzas dgu’o//
dban po gzan ldan rdzas bcu’o//.
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gzu 'dom lna brgya rgyan grags te// rgyan grags bzi la ba lan
*gros//
ba lan 'gros bzi dpag tshad do// Zes so//

[3] dus kyi mtha’ ni skad cig ma ste/ de yan dus ci srid du rdul phra rab
kyis rdul phra rab gzan brgal bar gyur pa de srid kyi dus la skad cig ces
(D: zes Q) bya’o// yan na stobs dan Idan pa’i skyes bus se gol gtogs pa
tsam la skad cig ma drug cu rtsa Ina’o// sum cu rtsa bdun Zes pa yan no/
skad cig brgya fii Su la de’i skad cig ces (D: Zes Q) so// de’i skad cig
drug cu la than cig (D: gcig Q) go// than cig (D: gcig Q) (D120a) sum cu
la yud tsam mo// na-li-ka zes kyan brjod do// yud tsam sum cu la fiin Zag
go// fiin zag (D: Zags Q) sum cu la zla ba’o// zla ba bcu giiis la lo "khor
ba’o//

[4] pandi-ta (D: mkhas pa Q) chen po stobs bcu dpal (Q adds gyi) bses
giien kyis bsdus pa (D: pa’i Q) *dus byas dan 'dus ma byas rmam par nes

pa las gzugs dan dus mam par fies pa Zes bya ba I’eu Ina pa’o/

Nandapuri Peter Skilling

Abbreviations

D Derge (sDe dge) bsTan ’gyur L
Kosabhdsya P. Pradhan (ed.), Abhidharmakosabhdasyam . of
Vasubandhu , 2nd rev. ed., Patna, 1975 :

Mm Siamese script Mahamakutarajavidyalaya (Bangkok)
edition

MPS Emst Waldschmidt (ed.), Das Mahdparinirvdnasitra,
3 parts, [Berlin, 1950-51] Kyoto, 1986

Mvy R. Sakaki, Mahavyutpatti, Kyoto, 1926

PTS roman script Pali Text Society edition
»
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Peking (Qianlong) bKa’ ’gyur and bsTan 'gyur
Uddnavarga

Michael Balk, Prajidvarman’s Udanavargavivarana,
2 vols., Bonn, 1984

Additions to the Burmese Manuscripts
in the Library of Congress,
Washington, D.C.

Dr Allen Thrasher of the Library of Congress called my
attention to a few manuscripts that have come to (or back to) the
Southeast Asia Section since I made the list published in JPTS XIII,
pp. 1-31. This has made it possible to correct some entries and add new
ones. There have also been a number of new palm-leaf manuscripts given
to the library. Burmese-Pali 129-153 were given by E. Gene Smith in
1993. They were bought in Thailand. Burmese-Pili 158 and 159 were
given by Mrs Mildred Goldthorpe. Burmese-Pali 160 is an illustrated
manuscript on paper recently acquired by the library.

William Pruitt

Abbreviations

Barnett L.C. Bamett, 4 Catalogue of the Burmese Books in the British
Museum (London: British Museum, 1913).

Bode M.H. Bode, The Pali Literature of Burma (Royal Asiatic
Society of Great Britain and Ireland, 1909, repr. 1966).

Bur MSS I Heinz Bechert, Daw Khin Khin Su, Daw Tin Tin
Myint, compilers, Burmese Manuscripts, Part [ (Franz Steiner
Verlag GMBH, 1979).

Bur MSS I Heinz Braun, Daw Tin Tin Myint, compilers, Burmese
Mansucripts, Part 2 (Franz Steiner Verlag GMBH, 1985).

PL K.R. Norman, Pali Literature (Wiesbaden: Harrassowitz, 1983).
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Pali, Panini and “Popular” Sanskrit": -
(Miscellanea Palica VI) !

Though it has never been doubted that non-standard Sanskrit (or
sanskrit approximatif, as Helmer Smith [1954: 3] called it) as evidenced
by the Mahabharata, the Ramayana and the Puranas is of prime
importance for the study of the history of Pali and other Middle Indo-
Aryan languages, the Pali grammar of Geiger — and the same holds true
for the Prakrit grammar of Pischel — does not make any reference to Epic
or Purdnic Sanskrit forms. Just as little attention has been paid to the
relation of Pali (and Middle Indo-Aryan in general) to late Vedic and
Sanskrit as described by Panini. On the other hand, scholars discussing
specific forms and constructions of late Vedic, of Epic and Puranic
Sanskrit and of Panini's grammar have rarely taken dnto account
corresponding Middle Indian phenomena. A few selected examples — in
the main syntactical and lexical problems ~ will be discussed to show that
the interlinking of the linguistic study of Pali, of Epic and Purdnic
Sanskrit and of Panini will not only help us to achieve a better
understanding of the development of the Indo-Aryan languages, but will
also prove fruitful for the better comprehending of what the texts actually
tell us.

" The author wishes to express his gratitude to the Deutsche Forschungsgemein-
schaft for granting a Heisenberg-Stipendium. This enabled him to write this
paper, which is the outcome of an extensive investigation of Epic Sanskrit, the
results of which will be published as a “Grammar of Epic Sanskrit” (in Indian
Philology and South Asian Studies [ed. by A. Wezler and M. Witzel]). My thanks
are also due to Professor O. von Hiniiber, who read an earlier version of this
paper and made valuable suggestions. Needless to say, I am responsible for any
faults this article may contain.

T'use the abbreviations of the titles of Pali texts laid down in the Eptlegomena to
Volume I of A Critical Pali Dictionary. N

Journal of the Pali Text Society, Vol, XXIII, 1997, pp. 1-26
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L.1. Instrumental in place of locative

One syntactical feature shared by Pali, Prakrit and non-standard
Sanskrit is the usage of the instrumental' in place of the locative?. It will
be seen that the consideration of the same phenomenon in Epic Sanskrit
on the one hand, and in Prakrit on the other, will help us to assess one of
Liders' hypotheses relating to the “eastern” proto-canonical Buddhist
language. Liiders postulated a locative in °ehi for the “eastern” language,
since a couple of Pali stanzas use a form in ®hi where we would expect a
locative (1954: § 220-225; cf. von Hiniiber § 321)*. But it is well known
that, in the syntax of Epic Sanskrit, the salient feature is the inter-
changeability of different cases in construction with verb forms. This
“confusion” of cases was due to the incipient break-down of the
inflexional system, which again led to the employment of a large number
of post-positions. The same phenomenon is encountered in Middle Indo-
Aryan where —e.g. in the feminine noun inflection (cf. Insler 1994: 70) —

"I regret that I do not have access to Sukumar Sen, “The use of the instrumental
in Middle Indo-Aryan”, PAIOC V (Summaries) 44-48 (according to the PAIOC
index it has been published in Indian Linguistics 8 - however, it is not to be
found there). ,

?Due to my regrettable ignorance of any Dravidian language I do not know
‘whether (or not) and (if so) to what extent such a phenomenon is due to the
influence of Dravidian. To judge from the investigations of De Vreese (1953,
1980), “Dravidisms” in Pali only appear rather late.

*In the report on his investigations into the Buddhist “Urkanon”, originally
published in SBAW 1927, p. 123, and reprinted in Liiders 1954: 8, Liiders
explicitly speaks of the “Lok. pl. auf -ehi” (cf. also von Hiniiber 1968: § 307).
And he considers this form as a peculiarity of the nominal inflexion of the
“Ostsprache” and not of the syntax of that language: “Auch in der Flexion zeigen
sich manche Unterschiede. Wichtig ist besonders, da8 der Akk. Pl. der a-Stimme
auf -am ausging, der Lok. pl. auf -ehi” (l.c.). Liiders’ reasoning, in establishing
this ending, is as simple as it is in the case of the “ablative” in °am (cf. de Vreese
1955: 370): some verbs are normally construed with the locative; if we find a
form in °eki in one of these constructions it has to be a locative; and because we
do find it we have a locative in ®ehi.

Pali, Panini and “popular” Sanskrit 3

the paradigms were reduced to an opposition between casus rectus (nom.
and acc.) and casus obliquus. Thus, in all kinds of non-standard Sanskrit,
the instrumental can be used where we would normally expect the
locative:

cito ‘gnir udvahan yajiam paksabhyam tan prabadhate “The
piled-up fire that carries up the sacrifice frustrates them on both
sides”, Mbh 3.210.17*

makarasya tu tunde vai karno rdjan vyavasthitah / netrabhyam
Sakunih $ira uliikas ca mahdrathah “O king! Karna is standing
in the mouth of [the ammy, which is arrayed in the form of a]
makara, while the heroic Sakuni and Uliika, the great warrior,
are placed in its eyes”, Mbh 8,7.15 (v.l. netrayoh [cf. criucal
notes ad loc.])

avihi kulehi ... bodhisattva jayanti, ksatriyakule brahmanakule
vi “The Bodhisattvas are born in two kinds of families, either in
the family of a Ksatriya or in the family of a Brahmana”, Mvu
1,197.12°

... $ilena protah “He was impaled on a stake”, Prabhacandra’s
Aradhanakathiprabandha 45,10°, corresponding to' sile protah,
Nemidatta's Aradhanikathiko$a 23.9, and to S@likayam
nivesitah, Harisena's Brhatkathakosa 62.12 (cf. Sile protah
purdnarsir acora$ corasarnkayd, Mbh 1,57.77, Sule protah,
1,101.11)

There may be a slight semantic difference between the
instrumentalis (loci) and the locative proper (cf. Wijesekera 1993:

“Most probably it is this stanza that Sen had in mind when he maintained that
paksabhyam is used in the Mahabhdrata for the locative (1958: 25) - but
unfortunately without giving a reference.

SCf. BHSG 7.32, where further examples are cited (cf. § 7.30-31 and 7.34).

S Cf. Upadhye 1974: 21.
3
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§ 166¢), but on the whole both cases are interchangeable’, as the variae
lectiones show®. Thus the locative and the instrumental can be used in
coordination: dvau putrau vinatd vavre kadriiputradhikau bale / ojasd
tejasa caiva vikramenddhikau sutau “Vinata chose two sons who were to
exceed Kadril's sons in strength and to excel them in brilliance, beauty,
and might”, Mbh 1,14.8°.

In this respect, the fact that the Epic poets partly used the
instrumental and partly the locative to convey what is evidently the same
meaning is very instructive. Compare e.g. a) durmantritena vs.
durmantrite b) durnayaih vs. durnaye c) prayojanam + instr. vs. + loc.'®;

" Usually the locative is used to denote the asterism “at (/ under) which”
something takes place, but occasionally the instrumental is, as already stated by
Pan 2.3.45 (cf. Speijer 1886: § 78 rem. 2; Hopkins [1903: 5] remarks that “the
instrumental is regularly used with the words pusya- and fisya-"). Thus we come
across sentences like margasirsyam atitdyam pusyena prayayus tatah, Mbh
3,91.25, pusyena sampraydto 'smi $ravane punar dgatah, Mbh 9,33.5 or
krsibhagi bhaven martyah kurveri $rdddham punarvasau / pustikimo ’'tha
pusyena sraddham theta manavah, Mbh 13,89.4,

Y Cf. utsarigena vyala ivahrto 'si “You are like a snake which we took with
(= into) our lap”, Mbh 2,57.3 (v.l. utsarige nu/ ca), sa tad djfidya dustatma pitur
vacanam apriyam / nirdsah sarvakalydnaih $ocan paryapatan mahim “Hearing
these unfriendly words of his father the wicked [A$vatthiman), despairing of
obtaining every kind of prosperity, began in grief to wander over the earth”, Mbh
10,12.10 (v.l. °kalydne [cf. critical notes ad loc.]). The word nirdsa- is frequently
construed with the locative (nirdsani svajivite, Mbh 4,58.13, nirdsa jivite
‘bhavan, 5,48.47, tau nirdsau madarthe, Ramayana 5,35.61), but also with other
cases (cf. PW s.v. [where, however, no example for the instrumental is given]).

* Most probably Pisani (1946: 188) is wrong to contend that tasmin is related o
panitena in the sentence tatah sa vinatd tasmin papitena pardjita “Then Vinata
was defeated in that bet”, Mbh 1,20.3. It must be construed with panitena:
“... was defeated in the bet on that [horse]”.

“ The cases multiply when we go into the manuscripts, as can be seen from
Kulkami's investigation of the case variations in the critical edition of the
Mahabharata (1946: 83, 96, 103-104, 114-115, 134, 149, 172, 187, 200, 215).

@
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sa Sete nistanan bhiimau
vatarugna iva drumah /
mama  durmantritenasau
yathd ndrhah sa bhdrata,
Mbh 6,15.15

bhimo bhima balo rdajams /
tava durmantritena  ha,
Mbh 7,90.24

samsmrtya sarvaduhkhani
/ tava durmantritena ca,
Mbh 7,162.52

ksatriya nidhanam yanti /
karna durmantritena ca,
Mbh 6,92.7

vinastin kauravan manye /
mama putrasya durnayaih,
Mbh 7,108.7

bhesajaih kim prayojanam,
Mbh 12,137.52

(@)

®)

©

sa Sete nistanan bhiimau
vatarugna iva drumah / tava
yathd

Mbh

durmantrite  rajan

narhah sa bharata,
6,14.13 ,
tava durmantrite rdjan / sa
putrasya visam pate, Mbh
7,107.31

tava durmantrite rdjan -/
sahaputrasya bhdrata, Mbh
9,16.85 :
rajan durmantrite tava, Mbh

6,58.19 = 7,80.31= 122.88 =

12726 = 157.12 = 8,40.6 .=
40.129 = 9,15.37 = 2241 .=
22.71

avyithatarjuno  vygham ./

putrasya tava durnaye, Mbh
8,32.3 (cf [ambike] tava
putrasya / durnayat kila
bharatah, Mbh 1;119.9)

hetum .
atane ca prayojanam, Mbh
3,893

na me prayojanam lkimcid

papracchagamane

gamane pannagdsana, Mbh
5,110.15
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- na hi me vidyate sita jivite
‘dya prayojanam, Mbh 6-

73.26
- gdrhaspatye kim prayojanam,
Mbh 12.261.4
- vacane kim prayojanam, Mbh
12.308.127
- (cf. yada Jivitena - Jjivite ca prayojanam, Mbh
prayojanam,  Paficatantra 13,54.39
162,6, 256,12 [PW s.v.]) - Jjivite sti  prayojanam, R
(Bomb.) 4,1.31
- gamane kim prayojanam, R
(Bomb.) 5,60.6
@ (d
- (cf. na ca me .. jivitena - bhoh kim agamane krtyam
krtyam, Mrcchakatika “What is the use of coming”,
154,3) Mbh 13,41.14

As far as (d) agamane is concerned, the sequence °ane<na>
(preceded by another nasal!) may have led to the loss of the syllable na
by haplology (cf. AiGr. III § 32ba)". This haplological loss may
account for the cases where a locative and an instrumental are
coordinated:

"'The same holds true for anasane<na> in the sentence deham vanasane tyaktva
sa svargam samupdsnute “Having died by fasting he reaches heaven”, Mbh
13,130.47 ~ unless we are to translate “having died in fasting”. This feature is to
be found in Pali too: (gamehi nigamehi va) ratthe<hi> (janapadehi va), Ja VI
294,27*, vasanehi aniipame<hi>, Thi 374 (cf. Bechert 1955: 13 n. 25). This
explanation (on which cf. Norman, transl. p. 138) is certainly to be preferred to
Pischel's: “anipame is instr. plur,” (Thi-ed. p. 209). Cf. mamam rodantiya
sati<ya>, Ja VI 188,2* (rodamanadya satiya, ct.).

T L A b
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sudhanvan vipane<na> tena praspam prcchava ye viduh “With
that stake we shall ask the questiori of those who know”, Mbh
5,35.13, sainyena rajasavrte<na> “by the dust of the army
which covered [everything]”, Mbh 9,16.77 = 2031 = 2248 =
28.12, sainyena rajasd dhvaste<na> (nirmaryadam avartata)
“by the dust of the army which was scattered [all around]”, Mbh
7,73.53 (cf. sainye ca rajasa dhvaste nirmaryddam avartata,
7,31.33)

In some cases, however, we only find the locative used where
we would expect the instrumental: vasudevasyanumate “With the consent
of Vasudeva”, Mbh 1,2.92. And anumate is much too frequent to be
explained by such a “sporadic” phenomenon as syllabic haplology (even
if we take it as a generalized form). It may represent an (abbreviated)
locativus absolutus: anumate (sati) “when there is consent”, which
exactly amounts to “with the consent (of)”. And it is this feature —
(abbreviated) locativus absolutus = instrumental — which may have
contributed to the further merging of both cases. Consequently we not
only encounter the locativus absolutus but also an instrumentalis
absolutus (cf. BHSG § 7.34, Upadhye 1943: 100):

krsnena samupetena jahrse bhdratam puram “When Krsna
arrived, the city of the Bharatas burst out shouting with joy”,
Mbh 2,30.15 (cf. anyaih samrddhair apy arthair na sutad vid-
yate param “For surely, a son prevails, and nothing prevails

2 onumate “with the consent of” is attested in the following places of the epics:
Mbh 1,54.11, 77.2, 96.4, 99.17, 108.18, 124.3, 150.3, 196.11, 199.50, 3.7.17,
117.13, 161.14, 267.13, 281.79, 5,31.16, 32.6, 47.2, 1714, 7,66.2, 102.81,
102.83, 152.11, 9,16.10, 31.29, 12,5.7, 31.41, 274.15, 274.20, 321.13, 13,34.27,
14,26.13, 51.53, 15,13.7, 13.8, 13.16, 25.13, R 1,61.23, 66.24, 67.6, 2,38.7,

69.14.
3
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over a son”, Mbh 3,10.5, punyahaghosair vimalair vedanam
ninadais tathd / devesu caiva vyagresu tasmin yajiiavidhau
tadd, Mbh 9,37.6 [v.l. G M °ghose vipule ... ninade (cf. crit.
notes ad loc.)]).

Since no one will maintain that any of all these forms in -ena or
-aih / -ebhih is any case other than an instrumental, I do not see why
dantehi in the following sentences should be considered as a locative (as
is done by von Hiniiber § 321, and id. 1968: § 307)": ajinamhi harifate
dipi nago dantehi hatifiati “The leopard is killed for his skin, the elephant
for his tusks”, Ja VI 78,17* (ajinamhi hafifiate dipi / ndgo dantehi
harifiati / dhanamhi dhanino hanti aniketam asanthavam, Ja V1 61,4%),

Turning to the Prakrits, we meet with the same phenomenon of
the — at least partial — interchangeability of instrumental and locative's:
eehi muni sayanehim samana dsi patelasa vase “The sage [and] monk
dwelt for thirteen years in those resting-places” (Ayarangasutta 1.9.2.4),
Ladhehi tassa uvasaggd bahave “He had many difficulties in Lidha”
(1. c. 1.9.3.3). Itis a characteristic feature of the language of Vimalasiiri's

P We can single out at least one of Liiders' in any case rather few examples:
kamesu ve hafiftare bajjhare ca / kamesu dukkham ca bhayam ca jatam / kdmesu
bhitadhipati pamatta / papdni kammani karonti mohd, Ja IV 312,27*-30*
(~ Jat-m 114,17*-20*). Here Liiders' explanation of kdmesu is certainly wrong.
The poet started the stanza with k@mesu, a nimitta-saptami — as the Indian
grammarians call it —, and as hé obviously wished to repeat kamesu for the sake
of emphasis, he used in pada b and c the (shortened) locativus absolutus kamesu
(santesu) “when (there are) desires”.

“ As is well known (Kielhom 1898: 18-19 [= Kl. Sch. p. 295-296]) a quite
similar stanza is found in Patafijali's Mahabhisya: carmani dvipinam hanti
dantayor hanti kurijaram (I 458,18).

“Cf. Ghatage 1937 and 1941: § 372, Upadhye 1944: 53; cf. also Paumacariya,
Vol. I (Prakrit T&xt Society 6, Varanasi 1962), p. 33.
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Paumacariya: ambaratalena vaccai, 8.42'°. But it is here that "the locative
is regularly used for the instrumental” (Ghatage 1937: 56, cf. id. 1953:
116): nanaviha-payavesu samchanna “covered with trees of various
sorts” (Paumacariya 17.29 [reading of J, the oldest ms. available']),
karemi mahilasu saha neham “I make love with the women” (ibid.
108.39). This merging of instrumental and locative was completed in
Apabhram$a, as is well known: “Der Verwendungsbereich des loc. ist
[im Apabhrams$a] gegeniiber dem Pkt. stark erweitert. ... Der loc. tritt
héufig ein fiir den instr. Die Verwechslung geht nach Jacobi (San. § 14)
vom plur. aus, wo beide Kasus schon friih lautlich und begrifflich
zusammengefallen sind. So dient der loc. auch im sing. gleichzeitig als
instr. bei den femininen A- und [-Stimmen. Fiir die Verwendung des loc.
sing. der masc. und neutr. A-Stimme als instr. bietet Bh[avisatta Kaha]
(S. 34* Anm, 1) 27, San[atkumdracaritam] (§ 14) 3 Belege. Im
Kum(arapalapratibodha] finden wir 15 instr. auf 4” (Alsdorf 1928: 64;
cf. Singh 1980: 52, Bhayani 1953: 63).

Taking into account all these facts I see no reason why the Pali
phenomenon should be treated quite differently. Here, too, it is a matter
of syntax and not of morphology. A sentence like ... fitthehi ... assam
payehi, Ja 1 185,3*, has its counterpart in bhufijate ru}anap&;ribhib
“They eaton (/from) golden plates”, Mbh 2,45.18 (cf. Meenakshi 1983:
72).

1.2. Pali/Prakrit and Epic-Puranic Sanskrit
Popular Sanskrit, as evidenced by both Epics and the Purénas,

and Middle Indo-Aryan also share a number of grammatical and lexical
features. Some of them are very frequently attested both in the Epics and

®Cf, Jacobi 1918: 60*, Upadhye 1944: 153.
" See Paumacariya, vol. II, p. XVL



-

10 Thomas Oberlies

Purénas and in the Theravada canon: the gen. pl. in (Skt.) °ingm and
“inam resp. (P.) °inam and °inam (cf. Geiger § 83.8 %), the same form
to denote the nom. and the acc. pl. in the feminine i-declension(s), in the
r-declension (of words signifying personal relations) and in the
n-declension, the acc. pl. (Skt.) gavah resp. (P.) gavo (cf. Geiger § 88.3),
the generalization of the weak stem (Skt) vidus- resp. (P.) vidii-
(cf. Geiger § 100.2), the transfer of stems from one declension to another
one (leading to the merging of [masc] i and in-declensions and of
feminine i and i-declensions and to the emergence of new words like
apsard- / acchard- [etc.]), the genitives (Skt.) mahyam and tubhyam
resp. (P.) mayham and tuyham (etc.). Some of them, however, are only
sporadically encountered, such as:

- certain normalizations within the pronominal inflexion: loc. sg.
fem. (Skt) pascimasyam (cf. R 1,60.3 vl., 4,363, Hariv.
93,15"), analogical to other pronouns denoting cardinal points
(cf. AiGr. III § 268f); vice versa, (P.) uttardya/m]* (beside
uttarassam disayam, SN 1 148,4*/6* [Geiger § 113.8; cf. AiGr.
111 § 267aq]).

- viméat- instead of °vimsSati- and °trimsati- instead of trimsat- .

- ordinal mmber instead of cardinal number: (Skt.) ekavimsas ca
dasa ca, Mbh 12,308.112, caturvims$am putrasatam babhiiva,

* There are more examples: pdninam, Th 1258, sivinam, Ja IV 40524* (C*
sivinam [faulty metre]), abandhunam, Th 240, Ap 323,22 (cf. CPD s.v.
abandhu). ,

* Cf. Brhatkathakosa 71.1,99.53 (Upadhye 1943: 97).

P Cf. CPD s.v. uttara (DN 1 153,19, Ap 541,5, Ja V 43,11' [commenting on
uttariyam disdyam, 42,21*]). Cf. M. uttardyam disGyam, Vasudevahindi
280.27 (cf. 310.22 and 323.18). B
4 pali visa(m)- (Sn 1019, It 99, Ja V 36,22), Skt. (®)vimsat- (Mbh 1,2.199 v.l.,
1,180% R 6,55.7; in compounds: vimsadbhuja-, R 3,30.8, 3,33.9 vl,
vim$adbahu-, R 7,32.49, vimsadyojana-, R 5,1.145), Pali (chattimsati- (Dhp
339), Skt. trimsati - (Mbh 6,57.12, 12,103.20, R 6,55.7 v.l, 6,96.14 v.1).

>
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Mbh 1,90.39, vimsabhuja-, R~79.22 vl, (P.) pafcamehi
bandhanehi, SN 1V 201,22, 202,9 (Geiger § 118.4).

- the accusative of the enclitic form of the pronouns in place of the
nominative / vocative®,

- theusage of asmi in the sense of aham®™.

- misplaced ifiin direct speech (cf. Pisani 1934: 74-75)*

2(P.) nom. vo, Ja VI 576,29*, Mil 19.4, Mhv I 14,3 (cf. Oberlies 1995: 143; for
BHS cf. BHSG § 20.44, for IM. Alsdorf 1935/37: 331 = Kl. Sch. p. 68 [jenam
vo samanenam mahdjanamajjhe ohGmiya tam pacchannam jiviydo vavaroveha,
Vasudevahindi 88.21]), voc. w, Vin I 23,2125, nom. no, Ja VI 57820*
(cf. CPD I/531 [sub (3)], Bechert 1958: 312; for BHS cf. BHSG § 20.39), (Skt.)
etam buddhim samdsthdya karsitau vam mayd ksudha “Having come to that
decision both of you grew lean by me, hunger”, Mbh 13,55.19 (cf. AiGr. IlI
§ 236bB rem.).

2 'This usage is rather often encountered in the Prakrits (cf. Pischel §417, Alsdorf
1935/37: 326-327 [= Kl Sch. pp. 63-64], Upadhye 1944: 52 [where
Dhiirtakhyana I1.2, IV.2/4 is concerned]). It seems to be very rare in Pali:
samhatthalomo avacasmi bhito (for avac<am> asmi), *I said”, Ja V 165,27*
(cf. Wackernagel, K1. Sch. p. 162), samviggo ‘mhi tada asim, Ap 195,7 (CPD
1/529, col. a, 11. 33-35; cf. Bechert 1958: 312). The same holds true for Epic
Sanskrit: eso *smi hanmi samkalpam “I frustrate your plans”, Mbh 8,12.34 v.I.
(CE eso 'sya hanmi). In Purdnic Sanskrit, however, it becomes much more
frequent (I take the examples from Pathak 1969: 126): vicaramy asmi,
Skandapurina I 5.21, asmi vasami, Skandapurana II 32.165 (cf. pibasy asi,
Skandapurdna II 40.88 [cf. Vamana 5,2.82 (PW VII/1705)]). And we know this
usage also from works written in “Classical” Sanskrt: avocam asmi,
Buddhacanita 1.67, nrmamsam asmi vikrine, Kathasaritsagara 25.187,
Bodhicaryavatira 3.7, cf. Mallindtha ad Kiratarjuniya 3.6: asmity aham-arthe
‘vyayam (cf. PW 1/536 n. *).

¥ (P.) Bhdradvajo +ti bhasati, Sn 596; (Skt.) abravid iti mam bhisma vacanam
pritivardhanam / aham priyatamah putrah, Mbh 1,122.28, pravisya tad vesma
maharathanam ity abravid draupadim rajaputrim, Mbh 2,60.19, ity evam artah
paridevayan sah / rdja kuriinam nakulam babhdse, Mbh 10,10.26, tirthaydrra
sd@mudre vah kdryeti purusarsabhah, Mbh 163.22, sa putram ekam rdjyava
palayeti niyujya ca / prthivim ksatradharmena vanam evanvapadyata, R 1,54.11
(cf. Speijer 1886: § 495), susrava ca vacas’ tesim ... hatdh sma khalu ye neha

Continues...

W—.-(,
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- the use of the masculine participle in construction with a
feminine noun: obhdsayam vanam rammam ... ka va tvam asi
kalyani, Ja V 89,24* .. sd khujji .. evam dubbhasitam
bhanam, Ja V 299,2* (cf.. Oberlies 1995: 109 s.v. anibbisam);
varsneyam tu tato bhaimi sdntvayaii Slaksnayd gird, Mbh
3,57.11 (cf. .. tato rdja samtvayafi Slakspaya gira, 1,92.30,
tatha rsir uvdcainam santvayani Slaksnayad gira, 1,166.5),
munivaco smaran, Mbh 3,280.32, sa drstva
krsnam ayantam ... prthaparthan anusmaran, Mbh 5,88.2.

nirtksamand ...

The peculiarities of the verbal system common to Pali and non-
standard Sanskrit are even more striking. Let me cite just one example,
namely the “wrong” and “misplaced” addition of the augment: (P.) pacc-
a-niyyahi, DN 11 22,16, a-paribrithayi, Ja V 361,16* (cf. CPD s.v. ‘a,
Rem. ah), (BHS) adhy-a-bhasati abhy-a-sificet, upasamkramat
(cf. BHSG § 325, 8, 12), (Skt) pary-a-rundhita, R 4,1143*
(~ pratyarautsit, 4,1144%), (imp.) abhy-a-bhdsa, R 4,3.25, (part.) vy-a-
caran, R 3,37.3/4, vwy-a-dipayan, R 2,5.24, abhy-a-vahan, R 4,11*, a-
sambhramat, Mbh 6,78.38, 7,75.5, praty-a-vyithan, Mbh 3,269.6, praty-
a-samharam , R 5,56.55.

A close comparison of these languages sheds light on linguistic
phenomena of Middle Indo-Aryan illjudged in our grammars
(cf. 1.2.1.). And iteven may help to solve some of the enigmas of Indo-
Aryan philology which have long troubled scholars (cf. 1.2.2.). I shall
briefly discuss two examples to illustrate these points.

pasyama iti raghavam R 2,51.10, ity uvdca vacah kriiram didhaksann iva tejasd
/kim tavapakrtam rdjan vane nivasatd maya, R 2,57.29.

p e w e o
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1.2.1. Syncopation

Itis only in the “latest additions” of the pW (p. 315 s.v. astra)
that the two “Petersburger Worterbiicher” give for isvastra- the meaning
“the science of arms” (with reference to Mbh 1,123.13.43)%. But also at
Mbh 5,178.16 (isvastram mama balasya bhavataiva caturvidham /
upadistam ...) and 9,5.14 (dasdngam yas catuspadam isvastram veda
tattvatah) this word clearly has this meaning — as it has at Divyavadana
528.6. Obviously, Pischel (as also Chatterji 1983: 63) was not aware of
this meaning of isvastra- when he derived the Prakrit word isattha- from
Skt. isusastra- (§ 148). In order to overcome the phonetic difficulties he
had to postulate the loss of the vowel -u-: isattha- « *is[u]sattha-.
According to Pischel, about ten words show this complete loss of a
vowel. But, as with isattha-, some of them also have to be explained
differently: o0) uppim?®® « upari x uttara[m]; B) khu / hu* « kho «
khdi®; ) majjhanna-*® « (by dh__h-dissimilation) madhydhna-
(Wackemnagel, K1. Sch. p. 1879-1880; AiGr. I § 108 n.); &) sunha- /
sonhd->* « *nhusa- « snusd- (Jacobi 1886: XXXII n. 3). So we are left
only with subbhi- (& sur,bhi-) and (the analogically formed) dubbhi-
and, interestingly enough, with some kinship terms: dhiya- (< nom. sg.
duhitd [already dissyllablic in late Vedic: Liiders, Phil. Ind. p. 506]),
piusiya-, bhaujja-, maussid- (etc.). But we know that kinship terms are,
being terms of address, subject to irregular shortening. So there is only
one single example for the phenomenon of “vowel loss”. Could subbhi-

 Neither Monier-Williams nor Apte gives this meaning.

* Pischel derived this word from up,ri.

7 For the derivation of this word see below.

2 Such particles often show peculiar phonetics (cf. Jacobi 1886: LXXII)

. ® Pischel derived it from madhyamd na-

* pischel derived these words from sun hd-, the *h-variant’ of sunusa- which is a
continuation of snusa-.
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and dubbhi- be words of the women's language aﬁd do they as such have
~a more popular form?

If we take a closer look at the paragraph of Geiger's grammar
dealing with vowel syncopation (§ 20), some of its examples likewise
disappear: jaggati is not “to be traced from jdgarati through *jdg°rati”,
but has developed out of (Epic) Sanskrit (3. sg.) jagrati®, based on the
present stem Jagra® which was extracted from (3. pl.) jdgrati; kho does
not result from khalu by syncopation of a, but is due to the loss of the
intervocalic / and the subsequent contraction of a-u to o (cf. Pisani 1952:
281); and °mhe (besides °mahe) is based ona form *-Gme (=x : -Gma =
-ate: -ati =-ase . -asi = -ante ; -anti) into which the & of -ahve has been
introduced (cf. Berger 1957: 112)%,

It is evident that Epic Sanskrit enjoins us to reconsider the
whole phenomenon of the syncopation of vowels in Middle Indo-Aryan
and to look for the special conditions under which it takes place. Vowels
are syncopated, as faras I can see, only in words or word elements that
are “phonetically weak” — to borrow Turner's term (Coll. Papers p. 291)
—such as (I) second members of compounds, (II) enclitics, (IIl) suffixes
and (IV) terms of address.

¥ Cf. Wackemagel, KI. Sch. p. 497, Tedesco 1947: 176, Berger 1955: 18 n. 14.
2 Geiger's second example, oka- from udaka-, is very problematic (cf. Tedesco
1947: 176), since there is only one single place where oka- certainly means
“water”, viz. Vin 1 253,14; okapunnehi civarehi “with cloaks filled with water”
(not recorded by Geiger). So we have to allow for the possibility that it is a mere
blunder of the text — the more so as it is obscure (pace Geiger's explanation)
exactly where the o- comes from (should we read +odapunnehi with oda-
wrongly abstracted from compounds like niloda-?).
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1.2.2. Preterites in °i(y)a

In a great number of Prakrit texts we come across a petrified
preterite form in °a used for all numbers (in that respect resembling dsi
[Pischel § 515]): acchia, dsiya, genhia, vasiya®. So far no explanation of
these °i()a pasts has been given. I think Pischel was on the right track
when he supposed that this form must be an optative, “as inexplicable as
this seems” (Pischel § 466). Now it is a well known fact that in non-
standard Sanskrit an optative can be used in place of a past tense’; and
we know that optatives were used as preterites in Prakrit, too®. As we
have Cita-optatives — since late Vedic times even in the thematic
conjugation (cf. Hoffmann 1976: 371)% —I suggest that the cited Prakrit
form is the continuation of an °ita-optative. At the momentI can cite only
one, but very instructive example: pary-a-rundhita, R 4,1143*, which
corresponds to pratyarautsit, 4.1144*! Once this °la was deemed an
ending of the past tense, it was even appended to aorist stems (kdsiva,
kahesiya, thasiya).

2. Late Vedic, Epic Sanskrit, Panini and Pali

The relationship of Pali to late Vedic on the one hand and to
Panini's Sanskrit (especially to the bhasa he described) on the other has

® These forms are discussed and text references are given by (e.g.) Alsdorf
1935/37: 325 (= Kl. Sch. p. 62), Bhayani / Shah 1987: 44, and Balbir 1989: 510-
512 (with literature); cf. Alsdorf 1957: 207 n. 1 (= KI. Sch. p. 191 n. 1) and
Bollée 1995; 144 (s.v. -iya).
* Cf. BHSG § 32.85-105, Dschi 1949: 250 n. 1, Upadhye 1943: 100, Katre
1937, 1938 and 1939.
® Cf. Pischel § 466, von Hiniiber § 445 and Balbir 1989; 509 with n. 39.
% For the Mahibhirata cf. bhaksayita, Mbh 13,107.82, vivarjayita, Mbh 5,39.35,
prativasayita, Mbh 5,37.31, ydjayita, Mbh 3,197.35. Interestingly enough, the
Riamadyana does not seem to know such forms.

]
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never been systematically investigated (cf. von Hiniiber 1983: 308-310).
But even a cursory reading of the Jatakas brings a number of further
parallels to light.

16 ] Thomas Oberlies

2.1. iva instead of eva

Since late Vedic times ia is used “in the sense practically of
eva” (Keith 1920: 89, cf. id. 1908: 1192-1193): prsthata ivagnidhram
krtva “placing the Agnidh's altar at his back”, AitB 1.30, yadi ha va api
bahava iva yajante “even if many sacrifice”, AitB 2.2, so ’je jyoktamam
ivaramata “[The camel] dwelt for the longest time in the goat”, AitB
2.8”. The same usage is met with in Epic Sanskrit: tato natimahdn kilah
samatita ivabhavat “Not too long a time had passed since then”, Mbh
1,35.3, pranjalim prahvam asinam abhiviksya smayann iva “smiling as
he looked at him ...”, R 2,4.42 (at least according to the explanation of
Ck)*. This probably accounts for the pleonastic collocation iva ... yatha:
viciksipur yatha syend nabhogatam ivamisam (w~-) “As vultures tear
.apart a piece of raw meat thrown into the air”, Mbh 2,33.6, adharyamana
sraj ivottama yathd (U-u--/u~u-0-) “Like a beautiful garland that is not
being worn”, Mbh 4,13.11 (cf. kim matur anke Sayito yatha Sisus /
candram jighrksur iva manyase hi mdm, Mbh 4,13.21). The same
phenomenon is met with in Pali (cf CPD s.v. iva). On the other hand,
eva is sometimes used where we would expect iva: bhasmany eva
hutd$anah, Mbh 4,36.29 v.1. (crit. ed. bhasmaneva [cf. PW V,1222 s.v.
eva)); alapiin’ eva, Dhp 149, dhajaggin’ eva dissare, Ja VI 529,33* =
530,24*, rohini h’ eva tamb’ akkhi, Ja V1 576,6* (emended by Alsdorf,
Kl. Sch. p. 312 resp. 325, to dhajagganiva resp. hiva); macchd vesaliya

7 Thieme pointed out this function of i which he called “relativierend” (1963:
105 n. 2 [= KL Sch. p. 195 n. 2)).

® Cf. R 2,12.2, 108.6 (cf. Pollock. The Ramdyana of Valmiki. Vol IL
Ayodhyzkanda. &ote ad loc.) and 3,13.3.
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¢’ eva udagass’ abhiyigama, Siyagadanga 1.1.3.2 (or does ¢ ‘e
represent ca + iva?).

2.2. ca instead of ce

Panini 8.1.30 distinguishes between two words ca by adding to
one the marker n. This can is, as is explained by Kﬁtyiyam,(can
nidvisistas cedarthe), equivalent to cet “if": ayam ca vai marisyati (=)
ayam cen marisyati (Mahabhasya TI 375,8). The greater “Petersburger
Worterbuch” cites several examples from Vedic literature (cf. Speyer
1896: § 282, Renou 1952: 384) and one from the Mahabharata®: jivifum
cecchase miidha hetum me gadatah $rnu “If you want to survive ... 7,
Mbh 3,256.10 (= 4, App.32.13 [v.l. jivam icchasi cen miidha]). One
more reference can be added: vaksyami .. manyase ca mam, Mbh
13,38.5 (v.l. cet). This use of ca seems to have been obliterated in
Classical Sanskrit®. But it is quite often to be found in the Jataka*': ciram
pi kho tam khdadeyya gadrabho haritam yavam / ... ravamano ca diisayi
(v+-!) “The donkey would have eaten ... the barley for a long time if he
had not come to harm by his cry”, Ja Il 110,18*-19*, idaii ca tuyham
rucitam / Sutasoma ajj' evd dani tvam pabbaja “If this pleases you ... ",
Ja V 185,22*%2, sakko ca® me varam dajja/ so ca labbhetha me varo “If
Sakka should give me a boon my choice would be quickly taken”, Ja V

® The stanza Bhartrhari 2.45 cited by PW (lobhas cdsti gunena ...) is Nitisataka
37 and runs in Kosambi's edition as follows: lobhas ced agunena kim pzsunata
yady asti kim patakaih !

“ For details cf. Gonda 1957: 52-54 (= Selected Studies 1,371-373).

“Cf. Gonda 1957: 54 (= Selected Studies 1,373). Cf. Stiyagadanga 1.1.3.9: ..
loyam bitya, -kade' tti ya “If they maintain that ...” (cf. Bollée 1977: 112-113 and
193 s.v. ya [with a reference to Wackernagel, K1. Sch. p. 257-261]).

“The first pdda is a bha-vipuld (cf. Alsdorf 1968: 34) whose third syllablc has
to be a short one.

“ Fausbell's manuscript B reads ce.
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216,1%%, sabbafi ca® macca sadhand sabhoga / adipitam daru tinena
missam “If people would burn all wood .. ”, Ja VI 206,9*, etai ca
saccam vacanam bhaveyya / ... / nakhattiyo jatu labhetha rajjam “If this
word were true .. no non-ksatriya would obtain kingship”, Ja VI
208,1*/3**, The poets obviously use ca due to metrical exigencies as a

"doublet prosodique” (Smith 1950: 3) of ce. And since ca is used in the

sense of ce, ce, vice versa, sometimes stands for ca: tatha mam saccam
paletu / palayissati ce mamam (u-u-!) “Hence truth should protect me —
and surely, it will protect me”, Ja V 95,1*¥, thale yathd +vari janinda
vattam / anaddhaneyyam aciratthitikam / evam pi ce hoti asatam
samagamo “Like water rained down on dry land, not lasting, of no long
permanence, so, o king, is the association with bad people”, Ja V 508,1*.
Here ce is joined to pi*® as often as is ca.

2.3. su as an upasarga

Panini teaches in his rules 1.4.58-59 that pra etc. are called
upasargas if they are linked directly to verbs. According to the
corresponding gana the word su belongs to this group. That means that
su should be used as a verbal prefix! And indeed, we find several
examples of this use in Epic Sanskrit: sv-anuydsyanti, Mbh 8,22.59 v.l,
su-upatasthe, Mbh (cited by Whitney § 1121i without reference), su-
kurute, Mbh 7,163.30 v.1., sv-gjanayat, Mbh 3,217.6 v.l. (ed. Bomb., not

“This line corresponds to Mvu 11I 6,15: Sakras ca (thus the manuscripts which
Senart emended to ce) me varam dadyat. .

“ According to Alsdorf (1977: 42) the Singhalese print (C) reads ce. But the
third syllable of the tristubh-pada has to be a short one.

“If bhuijatu can be used as a conditional the following example may be added:
idari ca mayham uttitthapindam / +tam mandavyo bhufijatu appaparifio / yakkha
ca te nam na vihethayeyyum / putto ca te hohiti so arogo, Ja IV 386,12*-15*.

9 Cf. Liiders, Mérchen 253.

® Cf. pubbe wa dand sumand bhavéma / dadam pi ce (B* ca) attamand
bhavama, Ja IV 53,15* (cf. Kern, Toev. 1/108).

ok
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noted by CE [cf. PW s.v. 6. su)), su-dhdsyqti, Mbh 1,114.31, su-rocaya,
Mbh 4,1.8 v.l, su-virdjate, Mbh 4,60.4 v.l., su-sakyante, R 2,30.4 v.l.
The same holds true for Pali: kim si-vadhitvd na kadaci socati, Ja V
141,10*, corresponding to Mvu III 370,1* kim so-vadhitva na kaddci
socati (cf. Smith 1950: 13)®, (m@) su-nandi ... ma su-soci, Ja 1 300,20*
(sukaro nipdtamattam, ct), su-mdpaya, Caryap. 9.107, su-mapayi,
Cariyap. 9.108, Mahavamsa, App. A stanza 3 (ed. Geiger p. 326 n. 3),
su-boddhum Kaccdyanappakarana 200 (ed. Senart [cf. Childers s.v. su at
the end]), cf. (with a participle:) su-codiyantam, Ja VI 249,1* (sutthu
codiyantam, ct)™. ’

3. Vocabulary

But Pali and Epic Sanskrit can not only be adduced to confirm
Panini's rules as far as syntactical features are concerned, but also to
confirm his teaching on how to form words with particular meanings. On
the other hand, taking into account Panini and late Vedic texts enables a
number of Pali words of obscure meaning to be explained. First an
example of the latter kind:

3.1. udangana- (Jal 109,15%)

For this word the PED gives the meaning “an open space” —
whereas the CPD gives no meaning at all — relying on the explanation of
the commentary: udangane # ettha uda ifi nipdto, angane # attho,
manussanam samcaranatthane andvate bhiimibhage t attho (I 109,20'-
21"). This is, of course, impossible, so another explanation is called for.
We have in Pali wlunka- / ulunka- “ladle, spoon (for fetching water)”

® 1t cannot be ruled out that we have to do with so for s, the regular outcome of
svid (cf. Edgerton s.v. so0).
Y Cf, Aldra etd su te +kamakard, Ja V 170,29*.

)
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(cf. Ja I 120,23, 423,14) which corresponds to Skt. wudarka-
(Manavasrautastitra 1.1.2, Pan 3.3.123)"". This word is derived from
ud-\/a(ﬁ)c; this root denotes, as we know from Vedic texts
(cf. Hoffmann 1975: 162-165), the action of drawing water
(cf. udaficani, Ja 1 417,10* [udakam aficanti etdya, ct]). It seems —
despite all phonetic difficulties — that udangana- belongs to this very
root: akilasuno vannupathe khananta /udangane tattha papam avindum
“untiringly digging in the desert™ they found there a watering place® for
drawing up [the bucket])” (JaI 109,15*). The fondness of the poet of the
stanza under discussion for “dark” words (papd-, akildsu-,
vannu[pathaj-)* may account for this quite unusual sound change. We
meet with a similar case of a transition of a (voiced) palatal into a guttural,
and of a dental nasal into a cerebral, in certain derivations from Va#j both
in Pali (fan- / nir- / s'-Jangana- “dirt”) and in Pkr. (abbhangana-,
nirangana- [Pischel § 234]).

3.2. koleyyaka- (Ja 1 177,2%)

Panini teaches in rule 4.2.96 (kula-kuksi-grivabhyah svisy-
alamkaresu; cf. 4.1.140) that the suffix °eyaka- is added to the word
kula- to denote a “dog of good breed”. Our dictionaries show that the
word kauleyaka- is found as late as the Kddambari and Harsacarita. Some

* This word should be added to the examples given by Oberlies 1995a: 191 of
the dissimilation of -d- to -I- before a following nasal.

2 For this meaning of vannapatha-, which is borne out by the prose-tale (cf. Ja I
107,23), cf. Lévi 1925: 47. '

® We leam from Katydyana's vdrttika 4 ad Pan 3.3.58 that the word prapa-
denotes a “place for supplying water” (cf. von Hiniiber 1983: 309). In the Jitaka
the word is attested one more time: yathd nadi ca pantho ca pandgaram sabhd
papd / evam lokitthivo nama ndsam kujjhanti pandita, Ja 1 302,3* (for further
references cf. PED s.v.; cf. Sadd p. 622 n. 18).

* Also the employment of the locative to denote purpose seems to be rather
idiosyncratic. :
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centuries earlier it is found in the Jataka: Ja I 177,2*% II 348,21(*) vl
BY), 1V 437,18. :

3.3. giveyya- (JaIV 395,17*, V1 590,9%)

According to the same rule of Panini (4.2.96), the word
graiveyaka- is formed to denote a piece of jewellery. Compared with the
rather late attested Sanskrit word (Devimahdtmya, Dasakumiracarita,
Sahityadarpana) the Pali word giveyya- occurs in old texts (Ja IV
395,17*, VI 590,9*; °eyyaka-, V 297,14 [for further references cf. PED
s.v. giveyyaka]).

Freiburg i. Br. Thomas Oberlies
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i

The *Paramatthajotikadipani,
a Fragment of the Subcommentary to the
Paramatthajotika II on the Suttanipata’

Subcommentaries on texts of the Khuddakanikdya are known to
have existed so far only from the evidence found in the Pifakat samuin'.
Consequently, it came as a pleasant surprise, when a fragmentary
manuscript copied as early as in CS 894 corresponding to 1532 A.D.
came to light in the collection of Vat Lai Hin near Lampang in Northern
Thailand®. The text of this fragment covers Pj II 513,16 on Sn 770 in the
Kamasutta of the Mahavagga up to Pj II 548,29 on Sn 848, the first verse
of the Purabhedasutta of the Atthakavagga.

The cover leaves at the beginning and at the end of the single
fascicle extant communicate only the title given erroneously as #ika (sic!)
suttanipdta anguttara (1)’ and the year without containing a complete
colophon. Therefore the real title of this subcommentary can be inferred
only from the titles given at the end of the single Suttas of the Suttanipata
such as Kamasuttavannanadipani. Thus “Paramatthajotikidipani” is
nothing more than a likely guess®.

" The abbreviations used follow the system laid down in the Epilegomena to the
Critical Pali Dictionary.

'On the Pit-sm ¢f. O.v.Hiniiber: A Handbook of Pili Literature. Berlin 1996 § 4.
- The only exception is the Linatthappakasini on the Jataka, cf. ibidem § 261 and
359.

* This collection will be described in: O.v.Hiniiber: Die Pili-Handschriften des
Klosters Lai Hin bei Lampang/Thailand (under preparation), where this
manuscript is listed as no. 63, see also JPTS 22.1996, p. 35-37.

*In spite of the fact that su- is clearly written, the scribe seems to have thought of
the Sattakanipita in the Anguttaranikdya.

‘It is not impossible that the correct title is Paramatthasiidani rather, if Nanamoli:
The Hlustrator of Ultimate Meaning (Paramatthajotikd) Part I. London 1960, p. V
is correct in taking Adiccavamsa’s Paramatthasiidani mentioned in Pit-sm ©
cover also Pj II, but cf. CPD (Epilegomena) 2.571,12 and 2.5.5,12.

Journal of the Pali Text Societv. Vol. XXTHT 10087 nn 97.41
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The *Paramatthajotikadipani, :
a Fragment of the Subcommentary to the:
Paramatthajotika II on the Suttanipata’

Subcommentaries on texts of the Khuddakanikaya are known to
have existed so far only from the evidence found in the Pitakat samuin'.
Consequently, it came as a pleasant surprise, when 3 fragmentary
manuscript copied as early as in CS 894 corresponding to 1532 A.D.
cameto light in the collection of Vat Lai Hin near Lampang in Northemn
Thailand®. The text of this fragment covers Pj I 513,16 on Sn 770 in the
Kamasutta of the Mahavagga up to Pj I 548,29 on Sn 848, the first verse
of the Puribhedasutta of the Atthakavagga :

The cover leaves at the beginning and at the end of the single
fascicle extant communicate only the title given erroneously as*fika (sic!)
suttanipdta anguttara (!)* and the year without containing ‘@ complete
colophon. Therefore the real title of this subcommentary can be inferred
only from the titles given at the end of the single Suttas of the Suttanipata
such as Kamasuttavannanadipani. Thus “Paramatthajotikadipani” is
nothing more than a likely guess®.

" The abbreviations used follow the system laid down in the Epilegomena to the
Critical Pali Dictionary.

'On the Pit-sm cf. O.v.Hiniiber: A Handbook of Pili Literature. Berlin 1996 § 4.
- The only exception is the Linatthappaksini on the Jataka, cf. ibidem § 261 and
359.

* This collection will be described in: O.v.Hiniiber: Die Pali-Handschriften des
Klosters Lai Hin bei Lampang/Thailand (under preparation), where - this
manuscript is listed as no. 63, see also JPTS 22.1996, p. 35-37.

*In spite of the fact that su- is clearly written, the scribe seems to have thought of
the Sattakanipata in the Anguttaranikaya.

*It is not impossible that the correct title is Paramatthasiidani rather, if Nanamoh

The Illustrator of Ultimate Meaning (Paramatthajotika) Part I. London 1960, p. %
is correct in taking Adiccavamsa’s Paramatthastidani mentioned in Pit-sm- o
cover also Pj II, but cf. CPD (Epilegomena) 2.5.1,12 and 2.5.5,12.

Journal of the Pali TextSociety, Vol. XXIII, 1997, pp. 27-41



. 95/~

8 Oskar von Hiniiber

The manuscript itself also contains quité a few mistakes, partly
corrected by the scribe himself. These cormrections have not been marked
in the following transcript in detail. Obvious additions or omissions,
however, have been indicated by square brackets: [“wrong addition by
the scribe”] and pointed brackets: <“omission by the scribe™>
respectively. Variants found in the pratikas are mentioned after the
quotations from Pj II or Sn. The vowels i are often confused by the
scribe as usual in the South East Asian Pili tradition. This has not been
normalized.

The text published here is the first half of fascicule no. 6
containing the folios marked as fa-fah, This corresponds to about 35
pages of the printed edition of Pj II. Consequently, the preceding five
fascicles should have contained the text corresponding to approximately
only 350 pages instead of 512. The gap of about 160 pages missing
cannot be explained, if the relation between this subcommentary and Pj I
is the same all over the text as it is in the present fragment. Even if it
varies, the missing text of almost 2/4 fascicles is much longer than to be
expected.

The anonymous author of the subcommentary used not only Pj
II (his basic text), but also Nidd I, which he refers to occasionally.
Besides, a remarkable number of technical terms occurs even within in
this brief fragment: atthuppatti-sankhata-samutthana (Sn 772: 514,5-
515,29* cf. on this technical use of samutthana: Pj 1 118,2 : Pj 11 300,2
and suttavatthubhiitassa atthassa  uppattikale, 521,5); avutta-
sampindattha (533,2 “enumeration, which is not quoted in full”);
ekasesaripakanayena (536,7, cf. Sadd 6.2.3, CPD s.v. ekasesa, and
L.Renou, Terminologie grammaticale. Paris 1957, p. 115 s.v. ekasesa);
tatvakathd (514,3, meaning uncertain); nipdtamattam (516,11; Sn 827b);

* These numbers refer to the part of Pj Il commented upon.
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desananusandhi (513,32); pana-saddo pakkhantarattho  (522,21);
pariydyakathd (514,3, cf. Sadd 6.1.2.1); pdtha (516,19 etc.); pindattha
(514,3, cf. Sadd 6.2.1); pucchanusandhi (537,27); purisavippaldsa
(545,23, cf. Sadd 2.3.3); yathdnusandhi (514,3, cf. Sadd 5.3.2.1; Ja VI

 477,21); yojana (520,24 etc., cf. Sadd 6.2.1); sambandha (522,25 etc.).

Furthermore, the following cases and their respe'ctive functions
are mentioned: acc.. kammatthe upayogavacanam  (516,12); abl.:
nissakke yeva nissakkam (517,11); gen.: niddharane chatthi (522,29);
loc.: niddhdarane bhummam (541,10); nimittatthe bhummam (541,13);
bhavalakkhane bhummam hetumhi va (541,17; 548,14, cf. Sadd 5.1.0);
samiatthe bhummam (521,27).

At the beginning of the subcommentary on the Purabhedasutta
(Pj II 548,14), a series of six suttas is mentioned, which are grouped
together already in Pj II 548, 12-14. The Sammaparibb3janiyasutta is
indeed characterized in Pj Il as: ... rdgacaritavasena ... devatagananam
... pannarasa gathayo abhdsi, Pj 11 362,11-15. The other characteristics,
however, such as mohacarita etc. do not seem to be mentioned in the
relevant paragraphs of Pj II introducing the suttas of this group.

ttham saccavacanam. tendha ‘abalattd (E° abala va) baliyanti (Sn 770)
ti attho (Pj II 513,16) ti. pakataparisayd (Pj II 513,18 °ssaya) ti
cakkhiinam apatham &gatavasena parisahanadi-atthena pakataparisaya.
nitthdpesi (Pj II 513, 32) ti desananusandhind nitthapesi
kamasuttavanpnand (Pj II 514,3) t ayam yathanusandhivasena
pindatthavasena ca, vannanavittharena pana Kamasuttassa (Sn 776-771)
vannana Niddese (Nidd I 1,6-22,7) tatvakathdya (?) pariydyakathaya ca
vasena vannitd va. samattd (cf. nigthita, Pj II 514,3) ti parinitthit3,
samgahetva va att3 vuta tiattho.
Kdmasuttavannanddipanisamatta (Pj 11 514,3)
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abahulakata (Pj II 514,26 abahukats) ti anddaram katva. ruddho® (Pj I
51426 ruttho) ti ativiya kuddho. afifidtukimo (Pj I 515,5) ti
janitukdmo. tam anukampaméno (Pj II 515, 10) ti tasmi karunam
kurumano. dsddetun (Pj II 515, 14) ti ghatetum. satto guhdyan (Sn
772) ti guhatthakasuttam. pa. idam suttam abhasi (Pj II 514,5-
515,29) ti idam atthuppattisankhatasamutthinam. régadinam vélanam
vasanokasato (Pj II 515,30f) ti rigadosamohddinam atinam (?)’
russatthena  vali(!)migasadisdnam visayavasena dranakaranavasena®
vasanatthanabhavato. ajhattabandhanan® (Pj I 51532) ti
kayasankhatam ajhatikam bandhanatthinam. bahiddhdabandhanan (Pj
II 516,1) ti ripadikamagunasankhatam bahiddhabandhanatthanam.
viveka (Pj II 516,3) ti vivekato. tathdrlipo (Pj II 516,2) ti sato ()
guhdyan (Sn 772) ti adippakaro. viveka hi (Sn 772¢ = Pj II 516,1) ti
ettha hi ti nipatamattam. sattadhammatan (Pj II 516,7 sattanam
dhammatam) t sattinam pakatibhdvam. sukhavedanadimhi (Pj. II
516,9) ti ettham &disaddena itthavatthuyobbaiifia-arogyajivitaidayo
samganhati. bhavasate (Pj II 516,9f) ti ettha bhavesu
satasukhavedanadissa rammanikam. bandha (Pj I 516,10 baddh3) ti
laggito (!). bhavasatavatthubhiiti dhamma (Pj II 516,10f.) ti bhave
sukhass’ adivatthubhiita dhamma vatthusampadadayo. tattha (Pj II
516,11) ti bhavasatavatthubhiitesu dhammesu. duppamocaya (Pj II
516,11£) ti dukkhena pamocetabba. afifia'® ca (Pj II 516,12 afifie ca) ti
kammatthe upayogavacanam. yadi pana muficeyyun (Pj II 516,14
mucceyyum) ti sac’ eva sabbasatta vattadukkhato muficeyyum.
bandhiyamana (Pj II 516,19 patthayamana) ti patthayamana so yeva va
patho. dvinnam padanan (Pj II 516,19) ti apekkhamanapadapa(!)-

¢ Le. ruddo?

"Read ativiya ?

*Cf. CPD s.v. arana ?

’ The scribe uses regularly -jha- for -jjha-. This is a feature quite common in
Northern Thai Pali manuscripts.

®Sic: -G cancelled, no -¢ written.
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jappapadanam . apekkhamana (Pj II 516,21) ti icchaména. itaratha
(pj I 516,21) ti sambandhato afifiena asambandhikarena atthe
ganhamine sati. pariyesana-ti-<a>din ti (Pj I 516,27 pariyesanddin)
ti ettha adisaddena rakkhandsayo samgaphati. avahgamanataya (Pj-rH
516,28) ti nirayapettivisayatiracchanayonisankhétalimakatthinagamana-
taya. macchariyatdya (Pj II 516,29 maccharitaya) ti macchanya
dhammasamannigatiya. antakdle (Pj I 516,30) ti maranakale
maranadukkh<u>panita (Pj Il 516,30f) t maranam dukkham
pattattd. tisu bhajavissdama (Pj II 516,31 kim su bhavtssama) ti
nerayikdya pettivisayatiracchanayonisankhatd bhavissima ti adind
vittharattho veditabbo. ettad eva (Pj II 516,32) ti kimagiddhasattassa
etam dukkhasambhavanam hoti kamesu do<sa>sambhavam va.
dpajjeyya (Pj I 516,33) ti padhdnavasena vuttam janeyya i adi attho
sambhavati. na tassa hetli (Sn 775c) ti panatipatadivisamassa hetu.
visamam na careyyd (Sn 775¢ om. na) ti pubbabhigabhﬁtam
lobhadosadihetuvisamam na careyya. appan titthi? (Sn 775d) ti
parittattiya sarasaparittatdya parittam. ye na karonti (Pj H 517,3 ye
tathd na karonti) ti ye bhagavato vacanam na karonti. ito ¢’ ito ca (Pj II
517,6) ti tanhadihi ditthibyasanapariyosanehi. hinakammant&(!)n (Pj 1I
517,9 °kammantd) ti kdyakammadipapakammavantid. k3mabhavadika
(Pj 1 517,11 kamabhavadisu) i nissakke yeva nissakkam. okaran (Pj Tl
517,22) ti lamakam. yam attdnam garahi (Pj II 517,31 attand garahati)
ti yena kattatd-akattatasankhdtena karanena hetubhiitena attand va
sattanam garahi nindi. dvionam lepanan (Pj II 517733) i
tanhadiditthilepanam. pubbabhage (Pj Il 518,7) ti lokuttara-
tdhappetito} '* pubbabhige. i

Guhatthakasuttavanpanddipani samatta. (Pj II 518,15) -,

" Pj I1 516,21: jappam. i
" Read appari hi tam as Sn. o
" The reading is quite clear in the manuscript: *dhamme (?) thito (7).

EY
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na upeti (Sn 780c = Pj II 520,2) t kodhadosavasena na upeti na
upavadati. natthi ragadikhilam etassa ti natthi khilo (Sn 780d = Pj II
520,2). kuhifici (Sn 780d = Pj II 520,3) ti ajhattabahiddhadike kasmi
thine. sabbato (Pj II 520,15) ti sabbatthdnesu. ydyam ditthi (Pj I
520,22) ti lobhappadhana-akusalacittupadasankhatd ditthi. so (Pj I
520,24) ti titthiyajano. yo v@ yassa sassatadivado (Pj II 520,27 yo
vi sassatadiva'®) ti yassa titthiyajanassa sassato loko i adi ditthivado. so
(Pj I1 520,24) titthiyajano ti ditthivadam accayeyyd (Sn 781a) ti yojana.
tena ditthichandend (Pj II 520,28) ti tena ditthisankhatena chandena.
anunito (Sn 801b = Pj II 520,28) ti anu punappunam nito. nivittho (Sn
781b = Pj II 520,29) ti patitthito. yathd janeyya (Sn 781d = Pj I
520,31) ti sassato loko ti adina nayena ditthividena janeyya. tassa (Pj I
521,5) ti sutassa. atthuppattiyan (Pj II 521,5) ti suttavatthubhiitassa
atthassa uppattikile. anariyadhammo eso (Pj II'521,11) ti anariyanam
puggalanam sabhdvo ayam vado. iti silesil (Pj I 521,14) ti evam silesu.
tassa tan (Pj I 521,16) ti puggalassa. tam akatthanam (Pj IT 521,16)
avikatthanam. eso (Pj I 521,17) ti eso akatthanasabhavattho. ragadayo
satta ussada (Pj II 521,19) ti ragadosamohamanam ditthikilesassa
kammassa d<uccarit>asankhiti'® satta ussadi. purato katd (Pj I
521,26) ti padhanabhavato katd. attani (Sn 784c = Pj Il 521,27) ti ettha
attasadde ditthivacako simiatthe ca bhumman ti ha attani tassadiya (Pj
I 521,30) ti. yan (Pj I 521,27 = Sn 784¢: yad) ti padassa yasma yam
phalan ti dvidha attho yujjati. tail ca (Pj II 522,2) ti tass3a micchaditthiya
dnisansafi ca. kuppatayd (Pj II 522,2) ti bhangavasena ku[ma]ppasa-
bhaviya. paticcasamuppannatdya ca (Pj II 522,3) ti attano paccayehi
paticcasamuppanna sabhivaya. samutisantitdya (Pj II 522,3 sammu®

°tatiya) ti ditthigatikinam vohiravasena santisabhaviya ca. Mahdniddese

satthakathiyam pana (Nidd-a I 201,26-29): “tasma tafi ca anisansam tafl
ca kuppatiya ca samutisantikdya ca kuppapaticca-santisankhatam ditthim

“ N.b.v.l. inEY
¥ Ms. daiar'lkh&td, cf. Pj 11 425,29.
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ca nissito hoti” ti patho dissati'’. evam nigsitena cd (Pj IT 522,6) ti
ditthi ca ditthanisam[da]safi ca nissitena puggalena. imassa ca sukhena
ativattitabbd (Pj II 5229) t imind sambandho. idam-
saccabhinivesasankhatani (Pj II 522,8) ti dvasatthiditthidhammesu
ya kaci attand abhirucitd idam saccam moghamajhan ti abhinivesasankhata
ditthi. ditthinivesanani (Pj Il 522,8"") ti ettha nivisanti etthd ti
ditthinivesangni. ditthiyo evam nivesanani ditthinivesanani. pavatta (Pj
11 522,12 pavattattd) ti puggalena pavattapita. tesu yeva ditthinivesanesu
gahanarocanadivasena pavattam vijjamdnam satthdraii ca dhammaii ca
nidassati ca adiyati ca ti yojand. ajinam silam pakati ekassa ti ajanasilo
(Pj I 522,15) satta'® sesapadesu es’ eva nayo. dhamma-
kkhandganddibhedaii'” c¢d@ (Pj I 522,17) t ettha adisaddena
ditthipadamagge samganhati. yo pana (Pj II 522,21) ti ettha panasaddo
pakkhantarattho. dhonadhammasammanniagama (Pj II 522,24) ti
dosadhunanapaiifidya samannagatattd, tagsd ditthiya abhava (Pj I
522,25 abhavena) ti tassa vuttapakardya ditthiya abhavena hetubhiitena.
imassa ca pahdya (Sn 786¢) ti imina sambandho. titthiya (Pj II 522,27)
afifiaditthigatika t. yaya (Pj II 522,28) mayaya katapapapaticcadanaya
yena mdnena vd attand katapapakammam paticchadento (Pj 11 522,28)
micchaditthisankhitam agantabbam agatim gacchanti (Pj I 522,28)
papunanti ti yojand. rdgadidosanan (Pj II 522,29) ti niddharane chatthi.
kena (Sn782b = Pj II 522,29) ti kena dosena. tesu tesu dhammesu
(Pj I1 523,4) ti ragadisu dhammesu hetubhiitesu.
Dutthakatthasuttavannanadipani samatta. (Pj I1 523,16)

“The omission of paticcasamuppannatdya is confirmed neither by E' nor by B’
both have the same texts as Pj IIE".

? Ms. °vesantini,

* Ms. sattha.

®Ms. “tanha® corr. to °gana®. ?
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tassd (Pj II 526,9) ti suttassa. adhigama (Pj I 526,12 avigama) ti yati
uppa(!)kkamati hetutdya dassanassa. tendha (Pj I 526,19) ti tasmi tam
maggaiifidnam na hoti tasma bhagavati difthena ce suddhi (Sn 789a) ti
dutiyagitham hi i sambandho. &pannan (Pj II 526,24) ti
dosapanthanam hoti. tatha vaddnan (Sn 789d = Pj II 526,25) ti tatha
vadantam. idba@ (Sn 791d = Pj II 527,8) ti khandhadiloke micchafianena.
vé (Sn 791d) ti viparitasabhavena pavattdya pafifiaya. pakubbamano
(Sn 791d = Pj II 527,8) ti abhisankharadini karonto. assd (Pj II 527,9) ti
dutiyatatiya-catutthapadasankhitassa padassa. aparan (Sn 791a = Pj II
527,17) ti sattharddi. visenibhiito (Sn 793a = Pj II 527,29) ti ettha
vigatdi ma<ra>send etassd ti viseni, visenibhiitvd bhavati ti visenibhiito.
dvinnam purekkhardnam (Pj II 528,10) ti tanhaditthisankhatanam
dvinnam purekkharanam. assa (Pj II 528,18) ti ekapuggaladhitthanaya
desanaya (Pj 11 528,17). sambandho (Pj II 528,19) ti tidesandsamban-
dho. kifica bhiyyo (Pj II 528,18) ti katamam gunam adhikam
vattabbam siyd i yojand. catunnam kilesasimdnam atitattd (Pj I
528,20) ti: “catasso kilesasimayo sakkayaditthivicikiccha silabbata-
paramaso ditthanusayo vicikicchanusayo tadekattha ca kilesa ayam
patham3 simd, olarikam kamaragasailfiojanam patighasafifiojanam olariko
kimardganusayo <patighdnusayo?> tadekatthi ca kiless ayam
dutiyasima, anusahagatam kamardgasafifiojanam patighasafifiojanam
anusahagata® kamaraganusayo patighdnusayo tadekatthd ca kilesa ca
ayam tatiyasima riiparago artipardgo mano uddhaccam avijja mananusayo
bhavaraganusayo avijjanusayo tadekatthd kilesd ca ayam catutthasima.
yato catuhi ariyamaggehi ima catasso simdyo atikkanto hoti samatikkanto
vitivatto? so vuccati simatigo®™” ti evam Niddese (Nidd I 99,24-100,5)
vuttanam catunnam kilesasimanam atikkantattd. itthambh@itassa (Pj II
528,21) ti imam gunappakaram pattassa. tassa (Sn 795a = Pj II 528,21)

® This has to be inserted following the text of Nidd I.
"MsOvati. =
2 Ms vivitanto.
B Ms. simatike.
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khindsavabrahmanassa. na virdgaratto (Sn 795¢ = Pj II 528 25) t1
viseso rigo virdgo rilpartiparago. virdgena ratto viragaratto. o
Suddhatthakasuttavannanddipani samatta (Pj II 528,28).

yam anisamsam passati (Sn 797a yad, cf. Pj II 529,28-30) ti yojana.
nihinato (Sn 797d = Pj II 530,2) ti nihinabhavato. kidisan (Pj II
530,10) ti kidisam ditthim na kappayeyyd (Sn 799a) Ii yojana. ya
kappiyati (Pj II 530,12) ti ya ditthi ditthigatikehi?* vikappiyati. etam
ditthin (Pj II 530,13 om. etam) ti etam tadisam ditthim. hino na
mafifi<e>tha visesi vad pi (Sn 799d = Pj II 530,15) ti. hino (Pj I
530,15) ti attinam na maififieyya na avamafifieyya visesi avamaiifieyya.
yam pubbe gahitan (Pj II 530,15) ti yam pubbe gahitam ditthigatam.
sa ve viyatthesii (Sn 800c = Pj II 530,19 viyattesu®) ti ettha
sasaddassa .attho so ti gahetabbo. satthesdi (Pj I 530,20 sat‘teysu) 't
gatesu nanadifthigatesu. phassadibhede (Pj II 530,25%) ti phassa-
samudayadibhedo bhayakotthase. nivesand (Sn 80lc) ti tanhadiditthi-
sankhatd nivesana. dhammes® (Sn 801d) ti dvasatthi ditthidhammesu.
nivaccheyyd (Sn 801d niccheyya) ti nicchinitvd samuggahitaabhi-
nivittha nivesand keci pi yassa na santi (Sn 801c”) ti yojana. tesan (Pj
II 531,2) ti tehi khindsavehi. na pat<i>cchitd (Pj II 531,3) ti na
sampaticchi.
Paramattha(sic)suttavannandadipani samatta (Pj Il 531,7)...

jatakadikathdnan (Pj II 531,13 ©°kathanan) ti ettha ﬁdisa,ddcna
samganhati. adini (Pj II 531,13) ti ettha adisaddena hetthd wvuttani
tatratthitini na ussukkasamudanatthan ti adini janapadacarikanimittani

samganhati. bhuttdvino bhagavato brahmano bhattam mhatﬁpesn" t1 )

*Ms. °gatiko hi.

5 Cf. vl

® Cf. vl B

7 E*om. pi, cf. v.l. inB".
B Reference unclear, cf.: bhuttdvino brdhmano pattam apanamesi, Pj 11532, 13"

i

.




. 97/F

36 Oskar von Hiniiber

~ yojand pubbe va sannivdsend (Pj II 533,1*) ti ettha vasaddassa
rassatam katan ti veditabbam. pubbe sanniviasena v ti vuttam hoti. tattha
pubbe (Pj II 533,1*) ti atitajatiyam. sannivasend (Pj 1I 533,1*) ti
sahavasena sahasaddass’ atthe hi ayam sasaddo. paccuppannahitena
va (Pj II 533,1*) ti paccuppanne vattamanabhave hitacaranena vi, evam
imehi? dvihi karanehi tam sinehasankhitam pemam jayasi (Pj II 533,2*
jayate) uppajjati. idam vuttam hoti pemam (Pj II 533,2%) ndm’ etam
dvi<hi> karanehi jayati purimabhave matd pi<ta> vd dhita va putto va
bhataro va bhagini va pati va bhariyd vd sahdyo v@ mitto va hutva yo
yena saddhim ekatthdne vutthapubbo tassa imind pubbe va sannivasena
bhavantare pi anubandhanto so sincho na vijahati imasmi attabhave
katena puccuppannena hitena va ti evam imehi dvihi karanehi tam pemam
jayati ti. kimviya ti dha; uppalam va (!) yathd (Pj II 533,2*) ti etthapi
vasaddassa rassatam katan ti datthabbam. avuttasampindattho ¢’ ettha
vasaddo tena padumidayo samganhati. yathisaddo upamdyam. idam
vuttam hoti yathd uppalafi ca sesafi ca paduma udake jayamana dve
karanini nissdya jayati. udakaii c'eva kalalaii ca tathd etehi dvihi kdranehi
pema jayati ti. thitiparitt<at>ayd (Pj II 533,29) ti thiti<la>kkhanassa
parittatiya. sa<ra>-saparittatdya (Pj II 533,29) ti attano paccaya-
bhiitinam kiccinam sampattinam ca parittatiya. miyati (Sn 804b = Pj II
533,31.33) i maranam gacchati. idan (Sn 805b = Pj I 534,1) ti
mamdyitavatthum. mama updsako bhikkhu va ti sankham gato
(Pj I1 534,3) ti mama upasako mama sdvako va bhikkhu va mamako (Sn
806d) ti sankhd gato ti yojani. mamdyam#ino (Pj II 534,4) ti
piydyamano. etam ddinavam disva viditva pandito (Sn 806c) gahattho ca
pabbajito ca mama sivako tasmi ditthipamattiya mama atti mama
santakan ti na nametha® (Sn 806d) na nameyya ti sambandho. petan
(Sn 807d) ti ito paralokagatam. kdlakatan (Sn 807d) i matam. petassd
(Sn 808d) ti matassa. jantuno (Sn 808d) ti sattassa. etan (Pj II 534,25)
ti attano adassanam. simiggiyam dhu tassa tan (Sn 810d = Pj I

® Ms. imamehi, . on pemam, Pj 11 533,2* below.
®Ms. na mapetha. :
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534,14) ti ettha ganadhammaanabhinibbattisankhatesu tisu samaggiyesu
tassa bhikkhuno anuriipavatthena anabhinibbattisimaggiyam anabhi-
nibbatiadhipetam. panne (Sn 811d) ti pokkharapatte®. ettha va (Pj II
534,22) ti ditthasutesu® vi. tena vatthund (Pj II 534,25) ti
tanhaditthisankhate<na> vatthuna.

Jardasuttavannandadipani samatta.

tissame<tte>yya (Pj II 536,7) ti ettha tissatissame<tte>yya ti vattabbe
ekasesasarlipekanayena® tissametteyyd ti vuttam. pabbaj(!)asankhatena
(Pj II 536,16) ti pabbaj(l)akotthasena va pabbajito ti samano ti
gananaropanena va. ganava[va]ssaggagatthena va (Pj II 536,17) ti
ganasanganitdramattam vissajjetvd vavakatthena va. bhavan (Pj I
536,27) ti pavattanam vadhanam va. methunan (Pj II 536,31) ti

methunaragam. sankappehi (Pj II 536,31) ti kimabyapadaditthisankap-

pasankhatehi. iminad karane[na]nd (Pj II 537,7) ti gilano aham
matapitatthe ca mayd bharitabbo ti ddind kdranena. mosavajjan (Sn
819d = Pj 1II 537,12) ti musavidam. pubbdparam (Sn 821b = Pj II
537,15 °pare) ti methunam anuyuttassa. pa. hinam ahu puthujanan (Sn
815a-816b) ti pubbavuttaidinavato paramparabhiitam. arahatta-
nikitena desanam nitthapesi (Pj Il 537,27) ti idha tissametteyya-
sutte pubbe methunadhammo #gato upari arahattaphalam agatam hoti
yasma, tasma phalanikiitena pucchanusandhina ca desanam nitthapesi.
Tissametteyyasuttavanpanadipani samatta. (Pj I 537,30).

jambi (Pj II 538,5) ti jamburukkho. pafifiinan (Pj II 538,5) ti pafifiaya
natthena patividam. andsddento (Pj II 538,7) ti pativacanadayakam
puggalam apadetum alabhamano. kdrapike (Pj II 538,22) ti yuttam
janante. pafifidpatibhanan (Pj II 538,24) ti paiifidya vattabbavacanam.
te (Pj II 540,4*) ti yani citrani kAmani te kimetva purisassa kamo t na

% Ms. “patto.
2 Ms. ditthisuttesu .
¥ Ms. adds yena below the line.. ’

s
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vadest (Pj I1 540,4*) ti yojana. sarira<kard>kappest (Pj II 540,15) ti
sasariraya vesagamanadiakappesu ca. idh' eva (Sn 824a = Pj II 540,31)
ti imasmi ditthigate. afiiesu dhammesti (Sn 824b) i afifiesu sasana-
dhammesu ditthidhammesu ca. paccekasaccesii (Sn 824d = Pj I
541,3) ti paccekaditthisaccesu. te vadakdma (Sn 825a) ti gdatha (Pj II
541,4) ti & vadakima (Sn 825a) ti-adika ayam gathd evam nivitthanam
micchaditthikanam visesa ki dassanavasena vuttd ti yojand. te (Sn 825a)
ti evam nivitthd ditthigatika. bdlato (Pj Il 541,6) ti balabhavato.
afifidsattharddin (Pj Il 541,7 afifiamaififiasa®) ti afifiam afifiam
sattharadim. ubho pi jand evam safifino hutvd (Pj 11 541,9) ti yojana.
evam vadanesu ca (Pj II 541,10) ti kusalavadanesu, niddhdrane c’etam
bhummam. pubbe va vadd (Pj II 541,14) ti vidato pubbe vadena
yujhanato pubbe ti attho. kathamkathdvinighati (Pj II 541,14
°vinipati) i kathamkathaya dakkhi hoti. atth@pagatan (Pj II 541,15) ti
atthato vigatam. te (Pj II 541,15) ti tayad. pafihavimamsakehi (Pj I
541,15) ti pafihassa yuttiyuttabhivam janantehi. ariparihite* (Pj I
541,16) chaddite ti attho. vade (Pj II 541,17) ti mankubhutassa
ditthikassa vade. evam apahatasmi ca viade (Pj Il 541,17) ti
bhavalakkhane bhummam hetumhi va. yam assa vadan (Sn 827a) ti
yam tassa ditthikassa vadam. yam assa vadan (Sn 827a) ti gatha (Pj
II 541,20) ti ayam gatha bhagavata yatha vutta gatha dukkham papunati ti
yojand. pafiham vimamsakd se (Sn 827b) ti ettha se ti nipatamattam
pafiham vimamsakarino parisajja ti attho. anafifidya (Pj II 541,22 afifiam
maya !) ti ajanitva. avajjitan (Pj I 541,22) ti cajjitam. tassa jayo (Pj II
541,23) ti tassa pativadapuggalassa jayo. jayapardjayadivasend (Pj II
541,28) ti ettha adisaddena labhalabhadayo samganhidti. ugghatan (Pj Il
541,28) ti uggatabhavam. nighatan (Pj Il 541,29) ti hetthdgatabhavam.
ugghati nighatima ca (Pj II 541,29 va®) ti etthd ugghati ca nighati ca
ti ugghatinighati assa atthi ti ugghatima ettha ti vadesu. sundaro ayan
(Pj II 541,34) ti ayam puggalo sundaro ti. tattha ditthiyd (Sn 829a = Pj

*So ms., read aparihdrite, E* apasadite, cf. v.IL.!
® Cf. vl B% ca inE".
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11 541,31) ti tassa ditthiyam, nimittatthe ¢’ etam bhummam. dipetva (Pj
11 542,1) ti ayam akkhdyd (Sn 829b) ti imassa attho. jayatthend (Pj II
542,2) ti jayasanikhatena atthena hetubhiitena. dantam vidamsabhivi
(Pj II 542,2 dantavidamsakam) ti dantapakdsakatam. yd unpnati ti
githd (Pj II 542,5) t yd wnnati (Sn 830a) ti-Adikd gatha tassa .
unnamantassa ditthigatikassa dosadassanavasena vutta® ti yojand.
vighatabhiimi (Sn 830a = Pj I 542,6) ti pilanabhiimi. ya unnamati®’
(Sn 830a unnati) i ya manasankhataunnamana. sdssa v:ghata-
<bhii>mi (Sn 830a) ti s3 tassa [puggalavighdtami (!) t si tassa]’®
puggalassa vighdtabhimipilanabhiimi. tend (Pj I 542,13) ti
ditthigahakadina. suddhin (Sn 830d) ti nibbanasuddhim. kusald (Sn
830d) t khandhadyatanidisu chekd puggald. tam vadam asam-
paticchakato (Pj II 542,8 °paticchanto) ti pi patho. ettha pi fvidhijhat
na vivadayethd ti tam vadam sampaticchantassa puggalassa ti attho.
bhatapathend (Pj II 542,10) ti rafifia dinnabhattamatena. puttho (Pj
11 542,10 vuttam !) ti posito dpadiko vadhiko ti attho. eti (Pj II 542, 12)
ti gacchati. idhd (Sn 832c) ti mama santane nesanti khindsavanam. ye
(Sn 833a) ti ye atinto khinasavo®. caranti (Sn 833a) ti viharanti.
ditthihi (Sn 833b) i dvasatthi ditthihi. paramam uggahitan (Sn
833d*') ti idam paramam aggam settham ti uggahitam thxmwttham
ajhositam. kotthuadayo (Pj II 542,24) ti sxgaladayo ﬁ SR
Pasirasuttavannanadipani® samatta (Pj II 542,27)

ukkutikan (Pj I 544,1*) ti asamputthamajham. anukadd};itan ®j I
544,2*) ti padanikkhepasamaye® pacchato afichitam. sahaginupilitan

% Ms. putta.

7 Ms. unnamandti. :
* Dittography. i
® Ms. °mathena.
® Read atintd khindsava?

“ Cf. vI. BYinE"

2 Ms. Papura®.
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(Pj II 544,3*) ti aggapadena panhiya ca sahasd sannirumbhitam.
vippakata (Pj II 544,5) ti anitthitd. abhikdman (Pj II 544,21) ti mam
icchantam idan (Sn 835c = Pj II 544,23) ti riipam ka/ma] ndssa (cf. Pj
IT 544,28?*) ti ki na assa. saccdni (Pj II 545,9) ti cattdri ariyasaccani.
vadati (?*) i magandiyam*® brihmano vadati. purisabyatayan (Pj I
545,23 °ttayam) ti pathamapurisassa. uttamaddesavasena purisavipaldsam
katvd, dasavatthukam sammaditthin (Pj II 545,26) ti atthi dinnam
atthi yittham atthi hutam atthi sukatam dukatanam vipako atthi pita atthi
matd atthi sattd opapatikd atthi ayam loko atthi paraloko atthi loke samana
brahmand ye imafi ca lokam parail ca lokam abhijanitvd pavedenti va
evam dasavatthukasamaditthi. navahgam savanan® (Pj II 545,27) ti
tassa dasavatthukdya sammaditthiya savanam. tesdi (Pj II 545,30) ti
dasavatthukasammaditthiddisu. atamayatdpajjanena (Pj II 545,34
°mm®) i nitaphabhivam apajjanena®®. yuttasafifian (Pj II 546,16) ti
samanadhamme patiladdhasafifiam. tassd (Sn 842d = Pj II 546,24) ti
tassa mayham na hoti. patisamyujjeyya (Sn 843d = Pj 1I 546,34*) ti
‘patiyujjeyya™®. saman (Sn 843c = Pj II 546,32) ti samdnam. riipadha-
‘tvadi (Pj 11 547,1 riipavatthidi®) ti ettha adisaddena vedanisafifidsankha-
radhdtuyo samganhiti. riipanimittaniketddini (Pj II 547,2) ettha
‘adisaddena  saddagandharasapotthabbadhammanikete samganhati,
puthubhiito (Pj II 547,5) ti visum bhiito. mutariipadibhedaya (Pj II
547,24) ti ettha mutam riipanima®'gandharasaphotthabbani adisaddena
sarasakhobhadayo samganhati. kamadhikarapan (Pj II 548,4) ti

® Ms. padapaticekkhapasamaye, cf. padanikkhepasamaye kaddhanto viya
padam nikkhipati ten' assa padam anukadditam pacchato arichitam hoti, Vism-
mht on Vism 105,4*

“ E° kd nu assa ditthi. The exact reference to Pj II remains uncertain.

© Reference in Pj II uncertain.

“ Ms. has consistently -nd-.

“ Ms. na ca tam savanan!

*® Corrected from dpajjanassa.

® Cf.vl.B'inE.

®Ms. patisamyy®, °sam® cancelled.

% Thus after correction from ndmariipa®.
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kamahetukam. dhammadhikaranan (Pj [I 548,5) t ditthidhamma-
Magandiyasuttavapnanddipani samatta (Pj II 548.,9)

uppattiyan (Pj II 548,14) ti sabhavalakkhane*? bhummam. utta t (Pj II
548,15 vuttd) vuttd va. devatinam cittam fiatv@ (Pj IT 548,20) ti
ruddhicaritadevatanam cittdcdram fiatvd. Sammdparibbajaniyasuttam (Sn
359-375) hi ragacaritinam devatanam bhagava kathesi dosacaritinam
Kalaha<vi>vadasuttam (Sn 862-877) mohacaritanam Mahabyiihasuttam
(Sn 895-914) saddhacaritanam Tuvatakapatipadam (Sn 915-934
Tuvatakasutta) buddh<i>caritinam Purdbhedasuttam (Sn 848-861)
vitakkacaritinam Culabyiihasuttam (Sn 878-894) kathesi®. pucchaya
(Pj II 548,24) ti pucchagdthaya. kathamdassi (Pj II 548,24) ti kidisena
dassanena samannigato. kathamsilo (Pj II 548,25) ti kidi[va]sena silena
samannagato upasanto (Pj II 548,29) ti nibbuto[

The six suttas mentioned above are grouped together in the same way
already in the Sumangalavilasini: Sv 682,18-23.

Freiburg i. Br. Oskar von Hiniiber

2 Ms. yabdva®.
® Cf. Pj 11 548,12-14 and 361,26-28. 4
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50, Buddhist Literature of Lan N3 on the
%A History of Lan Ni’s Buddhism'

General Aspects of Lan Na’s Historical Literature

Lan Na’'s numerous and fact-filled historical wérks consist of
secular and religious writings, are written in Mon, Pili: or Thai Yuan
languages with Mon, Thai (Fak Kham) or Tham letters, and can be
short descriptions of one particular event or longer accounts through the '
ages. . '

Mon dominated the region from about A.D. 750 to 1300 when
the Thai rose to power. The oldest surviving documents are Mon
inscriptions on stone with dates shortly after 1200; a few undated
inscriptions may be somewhat older.2 The oldest Thai inscription with
a date is from 1371 (Wat Phra Yiin, Lamphiin)’ though here again some
undated inscriptions may be older. The oldest Thai palmleaf
manuscript with a date is part of a Jitaka book in Pili from 1471.°
Inscriptions are the only true primary sources. Of other texts, which
usually were written on palmleaf, we do not have the originals, only

! This article is a revised and enlarged version of the paper Literature on
the History of Local Buddhism, presented at the Ist Conference on
Buddhist Literature of Lin N3, “A Survey of Present Knowledge and
Suggestions for Future Activities”, held at Wat Suan Dok, Chiang Mai,
15-16 November 1994. B
% Texts and translations for instance in: Halliday 1930 Inscriptions mén.”
?Text and translation for instance in: Griswold / Prast 1974 Inscr. Wat
Phra Yiin.
* See for instance: Penth 1988-89 Inscriptions and Images; Penth 1992 Thax
thcracy

5 v.Hiniiber 1993 Pili und Linna: 223.

Journal of the Pali Téxt Society, Vol. XXIII, 1997, pp. 43-81
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coples of copies. Thus, there are no original manuscripts of any of the
chronicles. Climate and insects necessitated copying to preserve a text.

Lan Na’s authors wrote solely on their own history or, at the
most, on the old history of Buddhism in India and Ceylon. The accent
of their writings is mostly on one locality in Lan Na or on one single
item such as an image; other regions are mentioned mainly to show
that a local item or feature was derived from there, or was moved to
there. Lan Na’s authors did not write the history of other peoples, nor
did they note down the customs of other peoples, whether these
populations were living outside their area or within Lan Na itself.
Thus, for instance, there is no work on the history of the local Lawa,
no description of them as a different people, and no old Lawa word list;
there is no history, for instance, of China, of a neighbouring Burmese
kingdom, nor of Sukhothai, Ayuthaya. There is also no comprehensive
history of Lan Na. There are, it is true, some chronicles that deal with
many places in and outside Lan Na; but that is not because of wide
historical interest on the part of the authors but because their subject,
for instance the history of the Wat Suan Ddk monks and their school
(MS), or the history of the Wat Pa Ding school (JKM), or the history
of Chiang Mai (CMA), necessitated dealing with other places.
Nonetheless, in particular the last two chronicles are more broad-
minded in outlook than others and could be be read as Lan Na histories
with a strong accent on Chiang Mai. One can therefore state that Lan
Na's historical works are basically locality-centered or item-centered. In
that, Lan N4 was not alone, most other regions in Southeast Asia had a
similar self-centered way of writing only their own history; but it is
clearly different from, for instance, old China or old Rome, where the
history, languages and customs of other peoples received much
attention.

s
o

-
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If the authors of old have not left us an account of the Lawa
who lived among them, neither have they left us an account of the life
of the ordinary Mon or Thai person. The texts mostly enumerate
events, political, military and religious, nearly always in -neat
chronological order. Causal connections are sometimes explained, are
often obvious, occasionally not. Treating important events, the texts
deal mostly with higher-ranking individuals, leaders of govemment,
military, and clergy.

With the authors’ interest limited to events in their own
country, miiang, their own region, or their own monastery or school,
their outlook was limited geographically. Their outlook was also
limited intellectually in the sense that they did not compare; certainly
they did not critically compare and evaluate in writing, though one
imagines occasional lively discussions among leamed monks. But in
their writings, authors did not, for instance, compare their own people’s
history with the history of other populations in order to look for
similarities or generalities, did not compare obviously similar accounts

of several different famous Buddha statues as a starting point for an

investigation into these similarities, did not compare conflicting
evidence on one and the same subject for a study into the reason behind
the difference. Since there was no comparing, there was no weighing or
reasoned choosing between contradictory sources. It seems that there
also was a complete absence of historical speculation or historical
philosophy, for instance as to the meaning of history, or to its
usefulness for present everyday life or for future generations. And they
probably never abstracted, summarized a chain of related events. One
can therefore further characterize Lan Na’s historical works as mostly
plain, enumerative and descriptive, and her historians as mainly
recorders and compilers. '

However, that limited, enumerative event-descriptiveness is
the very strongpoint of Lan N&'s histotical literature. Authors did not
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¢
choose between two diverging sources but stated them both; they had
the highest respect for the written word and did not lightly change, add
to, or ‘correct’” what they found noted by their forefathers, an attitude at
present still prevalent among the senior generation. Therefore, in spite
of errors and sometimes accidental ‘jumps’ while copying which
resulted in lacunae in the copied text, today’s historian can with a good
deal of confidence work with the material that has been handed down -
if something appears unintelligible, there is a fair probability that he (or
she) does not understand the matter properly, and not that the text is
corrupt.

With regard to its historical qualities, Lan Na’s literature can
roughly be divided into two categories: factual history and fictional or
mythical, legendary history. This paper is meant to treat literature
dealing with factual history. However, Lan Na’s factual history
literature sometimes is not without legendary or mythical elements.

Buddhist Literature of Lan N& on the History of Lan Na’s
Buddhism

A major part of Lan Na’s historical literature was created by
past local Mon and Thai authors who wrote on, or noted contemporary
events of, the factual history of their religion in Lin Na. These texts
can be classed as Lan Na’s Buddhist literature dealing with the factual
‘history of Lan Ni’s Buddhism and can be divided into 6 groups:

1. General religion chronicles

2. Chronicles of Buddha images
3. Chronicles of religious sites
4. Inscriptions

5. Colpphons

6. Other

Jog/z.
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The lists below are meant to be suggestions or examples only;
they are neither complete nor perfect in all details. Some dates :are
tentative. Items with Pali text are marked by an asterisk *.

1. General Religion Chronicles

+ 1425 Buddhafidna begins Malasdsana (MS).
1516-17 * Ratanapafifia writes the first part of:Jinakalamalt
(JKM). The second or last part ends with the year 1527.

2. Chronicles of Buddha Images

Ratanapaiifia in his JKM quite often mentions Buddha images
and usually remarks on their history. Of some of the images, he
reproduces their entire history. These accounts are among the earliest
known versions of image chronicles. »

Some images are not mentioned in JKM (for example: Phra
Sila, Wat Chiang Man, Chiang Mai); possible explanations are: the
images then were not yet in Chiang Mai; they were mentioned in
sections lost from JKM;® their chronicles were written after 1527.

The image Phra Kéo Khio (Phra Setangka Mani, Wat Chiang
Man, Chiang Mai) has a chronicle in Thai but not in Pali.

Phra Kio Morakot has at least one chronicle version in Laotian
/ Yuan, and three in Pali. )

¢ All known JKM manuscripts have a total gap between 1455 and 1476.
Also, they do not report on JKM’s principal monastery, Wat Pi Ding near
Chiang Mai, between 1453 and 1516. ,
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The Savatthi Sandalwood Image (Phra Kin Jan) originally
seems to have had a chronicle in Thai which Ratanapafifia was the first
to translate into Pali for his JKM under the name
Varacandanasaranidana.

+1410 * Bodhiramsi composes (or translates from Thai) the
chronicle of Phra Sing, Sihinga(buddharipa)nidana
(SIN).
? An unknown author writes in Yuan dialect the chronicle
of Phra Kin Jan (KJ), i.e. of the Sdvatthi Sandalwood
Image.
+1500 * Brahmarijapaiifia writes a history of Phra Kido Morakot
(Emerald Buddha), Ratanabimbavamsa (KM-B).
The following 4 chronicles are in Ratanapaiifia’s JKM.
1516-17 * History of Phra Sing, Sihalapatima (SIN-JKM).
1516-17 * History of Phra Kio Morakot, Ratanapatima (KM-
JKM).

1516-17  * History of Phra Sikhi, Sikhibuddha (SIK-JKM).

1517-27 * History of Phra Kiin Jan (Savatthi Sandalwood Image),
Candanapatimi, Candanabimba (KJ-JKM).

+1575 * Ariyavamsa (was he a Yuan ?) writes a history of Phra
Kiio Morakot (Emerald Buddha), Amarakagabuddhariipa-
nidana (KM-A). '

£1575  * Ariyavamsa (same as of KM-A) writes a history of Phra
Bing, Addhabhdgabuddharipanidana (PB). Written in

Wiang Jan ?

1785 *Phra Mahi Photha Langka orders to write the history of
Phra Sila (SIL).

? An unknown author writes the history of the Buddha
image Phra Setangka Mani (Setamgamapi, Phra Kio
Khio) (SET).
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3. Chronicles of Religious Sites

These chronicles, of which there are plenty, often consist of a
common myth: the Buddha comes and makes predictions, leaves a hair,
leaves a footprint, etc. The myth frequently explains the name of the
future religious site. Sometimes the myth is followed by genuine
historical material which describes events that indeed took place. One
could call these histories myth-chronicles. Their date of composition is
mostly unknown. They probably did not have a definite author and a
definite year of composition because they presumably developed orally
during a long time and later were written up. Here are some examples:

1565 Composition of the chronicle of Wat Phra That
Hariphunchai (HAR).
1606 ~ (or later) The HAR appendix is written.

1631-1812 Composition of the chronicle of Phra That Doi Tung
(DT); but see also: inscription 1.4.3.2 Chiang Sin
1605.

Chronicles of religious sites can contain episodes which are
more or less similar to stories contained in Phra jao liap 16k "The Lord
(circum-)tours the World", also known as Tamnan phra bat phra that
"History (or: The Origins) of the Holy Footprints and Relics",
collections of legendary travels of the Buddha through Lan Ni and
environment among the four Thai peoples, Siamese, Yuan, Khiin and

L.

" There are numerous versions of greatly varying length and contents. A
general edition would be most welcome. For a tentative classification of the
various versions see: Penth (ed.) 1993 History of Phra That Ddi Tung: 64. It
seems that so far only a few isolated mss have been studied and
occasionally been distributed in polycopied form (“semi-published”); for

Continues...

s
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4. Inscriptions

Inscriptions mostly deal with one specific event that took
place at a certain time, for instance the erection of a building at a
monastery or the founding of a Buddha statue.

While chronicles easily belong to the category ‘literature’, it is
often difficult to decide whether a certain inscription is ‘literature’. In a
broad sense, all inscriptions, whether on stones, on Buddha images, on
bells, etc., can be called ‘literature’ concerning the history of local
Buddhism. This is particularly true for longer inscriptions which
sometimes are well-phrased and parts of which are written in verse or
rhyme. However, very short inscriptions can hardly be regarded as
being genuine ‘literature’. It will be up to the individual reader to
decide where to draw the line. Here are a few examples.

1219 * Inscr. 1.3.1.1 Wat Ddn 1219; stone; Pdli and Mon
languages.

1411 Inscr. 1.5.1.1 Phra Suwanna Mahd Wihan 1411; stone;
kham ham verse.

1470 * Inscr. 1.2.3.2 Wat Phra Jao Meng Rii 1470; on a bronze
‘Phra Sing’ Buddha image.®

1477 * Inscr. 1.5.3.2 Wat Phayd Ruang 1477; on a bronze
Buddha image.

instance: Sommai 1967 Tamnan Miiang Fang. (Incidentally, the title of the
ms is a misnomer because the ms is a Phra jao liap Ik text and does not
deal with Fang’s history.)

® ‘Phra Sing’ means a certain image but also a type of Buddha image in
general. There are several images with inscriptions stating that it is a ‘Phra
Sing’. This statue is one of them. The ‘real’ Phra Sing, dealt with in SIN, is
claimed to be ag image either in Chiang Mai, Bangkok, or Nakhon Si
Thamma Rat; none of these three images is inscribed.

Buddhist Literature of Lan Na ’ < .5l

1605 Inscr. 1.4.3.2 Chiang Sin 1605; on a bronze image of a
hermit (r#st, rsi). Contains the earliest known version of
the Doi Tung chronicle.

See below under ‘INSCRIPTIONS’ for their publication.
5. Colophons

Similar to inscriptions which record, for instance, the
founding of an image and are laid down on the pedestal of the image,
palmleaf manuscripts (on any subject) may have at the end of the text
proper a post-script or colophon that is of general historical interest and
that also often bears on the history of local Buddhism because it
records details about the writing of the manuscript: author, copyist,
sponsor, costs, date, place, circumstances, etc. Some colophons ‘are
very short and can hardly be called ‘literature’; others are longer, highly
informative and also well-written. Colophons are sometimes omitted
by copyists, in text editions or translations (and overlooked by their
readers).

While instructive colophons are relatively frequent, their
opposite, viz. informative prologues, are rare.’ '

See below under ‘COLOPHONS?’ for their publication.

-

6. Other

There are secular chronicles which have a definite religious
accent in that they prominently report on religious activities, for

® For instance: prologue to Cdmadevivamsa by Bodhiramsi,. ¢.1410. In:
Ceedes 1915 Quvrages palis: 44 n.2; CDV.P+Y/T'1967: 1-2.



: [oR/F-

52 Hans Penth

instance on construction work at monasteries. They are not ‘Buddhist
historical literature’ in a strict sense but complement other Buddhist
writings on the history of local Buddhism. To mention only one
example:

+ 1410 * Bodhiramsi translates from Thai Camadevivamsa (CDV).

Finally must be mentioned certain secular chronicles and other
historical writings which technically lie outside the field of ‘Buddhist
historical literature’ yet are not unrelated: they can contain versions of
old pieces of Buddhist historical writings, they deal occasionally with
objects, events and persons connected with Buddhist writings on the
past, and they therefore contribute to a better understanding of such

- writings. To mention only two well-known chronicles:

+1806 Completion of the 7-fascicle (‘bundle’) version of the
' Chronicle of Chiang Mai (CMA).
+1827 Completion of the 8-fascicle version of the Chronicle of
Chiang Mai (CMA).
+1895 = Composition of the Chronicle of Nan (NAN).

Texts and their Publications
Note on Abbreviations

In the list below, texts are arranged in alphabetical order while
their publications are in chronological order.
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'I'he list avoids titles (prince, gfc.) but personal rank-titles
attached to such ranks as phra, luang, etc., have been retained and
authors are listed under these because they usually are better known.'

The first letters, before the ‘decimal point’, indicate the name
of a text; for instance: KM = the chronicle of Phra Kio Morakot, i.e.
the Emerald Buddha image."'

If there are several text versions of the same story, a hyphen
indicates the version; for instance: KM-A = history of Phra Kio

Morakot according to the thera Ariyavamsa.

The letters after the ‘decimal point’ indicate the modern editor

of the text, or the translator, by his initials; for instance: KM-A.CN =

Translation of KM-A into French by Camille Notton.

It is sometimes useful or even necessary to indicate the
language; for instance: SIN.SM/P and SIN.SM/T, meaning that the

 Here are some frequently mentioned names and personal titles:

Chim Bunnak = Phrayd Prachakit-kdrajak uwy yuuim, wizgse
P RLLLEL L E

Kio = Phrayd Thammaparshit un3, wizzisyauylsdin

Noi = Phra Wichianpricha upE, wiiiFeniio

Phi Talalaksamon = Luang Prasét Aksoranit = Phraya Pariyati-thamthada
N AIaTEnNNNNY, nandseiady Snusidd, wizpUSsAssInsian
Sitthi Lojandnon = Phrayd Yanawijit &n8 Tasutuun, wizen gaaiias
"If in future more texts are to be scrutinized, classified, etc., using the
initials of two or three words in the title or name of a text will no longer be
enough to clearly distinguish between different texts. One possible
solution could be to follow the system of the Critical Pali Dictionary and to
use the first 5 letters of the name of a text instead; for instance: JKM =
Jinak (Jinakdlamill), CDV = Ciamad (Camadevivamsa), SIN = Sihin
(Sihinga(buddhariipa)nidana). That would work well for Pali titles; but for

the less uniform Yuan titles adaptations will be necessary.
’

N
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chronicle of the Buddha image Phra Sing (SIN) was edited by Sing
Monwithiin (SM) in Pali (P) and also translated by him into Thai (T).
Other abbreviations: E = English, F = French.

If the same text was repeatedly published, it can be useful to
indicate the year of publication; for instance: KM-A.CN’1933.

Note on Text Editions and Transcriptions

In the case of inscriptions that are written in Mon, Pali or Thai
languages and archaic alphabets, also in the case of palmleaf

manuscripts written in Pali, text editions usually are in the form of a -

transcription that is an exact transliteration, letter by letter, (called
#1913n, snwulas) from the original alphabet into Roman or Thai
characters. This gives the modern reader a precise idea of the
orthography used in the old text. These transliterations are frequently
accompanied by a Modern Thai Reading (called fqamnlaguiu) to
facilitate understanding; here, modern orthography and explanatory
footnotes are used to assist the reader.

But in the case of chronicles written in Yuan dialect and in
Tham or Fak Kham letters, text editions practically always are liberal
transpositions into modern Thai (called pariwat U53153#), i.e. a form of
Modem Thai Reading. Here, modemn and original orthography are
mixed to produce a quickly readable modern version with old local
flavour, the degree of mixture being individually decided by each
editor. These transpositions do not permit reconstruction of the original
orthography but only of the wording; they come close to translations.

CDV
Camadevivamsq. A Pali version of the history of Old Lamphin,
History of Nang Jam Thewi (NJT), translated c¢.1410 from Thai
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(Deyyabhasi) into Pali (bhasa Palibyafijana akkhara) by the mahithera
Bodhiramsi. The text has 15 chapters. The end of chapter 4 and the
whole of chapters 5 and 6 are missing in all known manuscripts.
Probably at an early date one or more bundles of a certain palmleaf
manuscript were lost and all our presently known manuscripts go back
to that one defective manuscript. Contents: From the visit and
prophecy of the Buddha concerning the city until Adittaraja (c. 1150).

CDV.PK

Translation of CDV into Thai by Phraya Prachaklt-kbrajak (Chhm
Bunnak).

In: Wachirayan, 9, 1898-99."

CDV.WL ‘
Pili text edition of CDV in modern Thai characters, probably prepared

by officials in the Wachirayan National Library from an unspecified

manuscript in that Library.
In: Wachirayan Library 1920 Camadevivamsa.

CDV.P+Y
Translation of CDV.WL into Thai by Phraya Panyatl-thamthﬁda and
Phraya Yanawijit.
In: Wachirayan Library 1920 Cimadevivamsa.
Fine Arts Dept 1967 Camadevivamsa.

CMA
The Chronicle of Chiang Mai. The known 7-fascicle (‘bundle’) versions
end in 1805/06 while the 8-fascicle versions end in 1827. The title

 The journal Wachiraydn was published between 1884-1905 by the Royiél
Wachirayan Library, predecessor of the Wachirayan National berary 1tself
predecessor of the present National Library. :
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}isually is Tamnan Phiin Miiang Chiang Mai smwnuiufiangselna
“Historical Account of the Past of Chiang Mai” but for as yet unknown
reasons some manuscripts have the title Tamnan Sip-ha Rachawong
#7nu 15 199 “Historical Account of the 15 Reigns”.

CMA.CN

Translation of a 7-fascicle version of CMA into French by Camille
Notton.

In: Notton 1930 Annales (3).

CMA.TT

Text edition of an 8-fascicle version of CMA in modern Thai by Thon
Tonman.

In: Thon 1971 Chronicle of Chiang Mai.

COLOPHONS

Colophons to Camadevivamsa (Bodhiramsi, c.1410)
In: Ceedés 1915 Ouvrages palis: 43 n.2.
CDV.P+Y’1967: at the end of each chapter.

Colophon to Sihinganidana (Bodhiramsi, c.1410)
In; Ceedes 1915 Quvrages palis: 43 n.3.

Colophons to commentaries to atthakathas of Buddhaghosa
(Nanakitti, c. 1495)
In: Ceedes 1915 Ouvrages palis: 40 n.3; 41 n.1-3.

Colophon to KM (Brahmar3japaiifia, ¢.1500)
In: Cedes 1915 Ouvrages palis: 46 n.2.

(;blophon to Vessantaradipani (Sirimangala, 1517)
In: Ceedes 1915 Ouvrages palis: 41 n4.
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Colophon to Sankhyapakasaka-tika (Sirimafigala, 1520)
In: Coedes 1915 Ouvrages palis: 39 n.2.

Colophon to Margaladipani (Sirimar'lgéla, 1524)
In: Coedés 1915 Ouvrages palis: 40 n.1.

Colophon to JKM (1527)
In: JKM.WL/P’1908: 187-188.
JKM.WL/T"1908: 250-151.
JKM.GC/P in Ceedés 1925 Documents: 4-5 n.1 (not at the end of
the JKM text!).
JKM.SM/T’1958: 152-153.
JKML.J/E’1968: 185-186.

Various other colophons and related observations are in:
v.Hiniiber 1987 Pali Manuscripts at the Siam Society.
Hundius 1990 Colophons of Thirty Pali Manuscripts.
v.Hiniiber 1990 On some Colophons.
v.Hiniiber 1993 Pili und Lanna.

DT

The chronicle of the religious site Phra That Doi Tung, twin stiipas
(jedi, cetiya) on a high hill overlooking the Chiang Sin plain, about 50
km north of Chiang Rai.

DT.HP

Text edition of DT in modern Thai based on the manuscript from Wat
Huai Khrai near Ddi Tung and collated with a greater number of other
DT manuscripts and one inscription (see also below: Inscriptions).

In: Penth (ed.) 1993 History of Phra That Doi Tung.
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HAR ;

The chronicle of Phra That Hariphunchai, Lamphiin, written in Yuan
characters and dialect. Contents: From the earliest existences of the
Buddha to 1565, with an additional episode dated 1606. ‘

Hans Penth

HAR.FAD’1942 )
In: Fine Arts Dept 1942 Prachum Tamnain (1).

HAR.FAD’1962

Text edition of HAR in modern Thai, based on the manuscript ‘Phayap
letters’ 8nwslnawign no.21 of the National Library, Bangkok.

In: Fine Arts Dept. 1962 Tamnan Phra That Hariphunchai.

HAR.SW '

Text edition of HAR in modern Thai by Singkha Wannasai, based on
several manuscripts and earlier text editions.

In: Singkha 1973 Tamnan Phra That Hariphunchai.

* Several times reprinted by Wat Phra That Hariphunchai as a part of
other publications of the monastery, for instance in 1974 and 1987.

INSCRIPTIONS

1.2.3.2 Wat Phra Jao Meng Rai 1470
In: Griswold 1957 Dated Buddha Images: no.1.
Penth 1976 Jariik phra Phuttha riip: no.2.

1.3.1.1 Wat Don 1219
In: Ceedes 1915 Documents: 189-192.
Halliday 1930 Inscriptions mén: 87-90 (does not contain the Pali
text). :
Jampa et a¥ ¢.1990 Wikhro: 88-101.
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1.4.3.2 Doi Tung 1605
In: Penth et al. 1993 Inscr. 1.4.3.2 Chiang Sin 1605."

1.5.1.1 Phra Suwanna Maha Wihan 1411
In: Thém / Prasan 1980 Sila Jariik Kasat Lo Pho./9.

1.5.3.2 Wat Phaya Ruang 1477

In: Griswold 1963 Yudhisthira: 226-27. .
Sinchai / Jintana 1974 AksOn niia: 107 (only the Pili text).
Thom / Bunl6t 1987 Jariik Yuthisathira.

JKM

The chronicle Jinakdlamali (or Jinakalamalini). Written in Pali, the
chronicle traces the history of Buddhism from India and Ceylon to Lan
Na. It deals specifically with a new local school, the Sihalabhikkhus
who installed themselves in 1430 in Wat Pa Ding near Chiang Mai,
then records in detail the activities of the Wat Pa Didng monks first
until 1517, and finally for another 10 years until 1527. The author (at
least of the first part, up to 1517) was Ratanapaifia, writing in Wat Pa
Ding.

There is an explanatory index to the Thailand part of the
chronicle with comments on places, objects and events: Penth 1994
JKM Index. Cf. ibid. p.335-342 for details of JKM manuscripts and
text editions.

" 1t has since been established that the inscribed object (a bronze statue of a
hermit) originally was kept on Ddi Tung, hence the change in name of the
inscription in the Archive of Lan Ni Inscriptions.
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JKM.WL/P

- Pali text edition of JKM in Thai letters arranged by the Royal

Wachirayan Library.

In: Wachiraydn Library 1908 Jinakalamali (1). (‘Prince Damrong
Edition’).

JKM.WL/T

Translation of JKM.WL/P into Thai by Phrayd Phojanaphimon and
others, made in 1794, omitting certain difficult passages.

In: Wachirayan Library 1908 Jinakalamali (2).

JKM.GC/P

Pili text edition of JKM (only the Thailand part) in Roman letters by
George Ceedes.

In: Ceedes 1925 Documents: 4-5; 36-72.

JKM.GC/F

Translation of JKM.GC/P (only the Thailand part of the chronicle) into
French by George Ceedes.

In: Ceedes 1925 Documents: 5; 73-140.

JKM.SM
Translation of JKM into modern Thai by Séing Monwithiin.
In: Sing 1958 Jinakilamali; the Thailand part of the chronicle is on
p. 81-153.
Sing 1967 Jinakalamali; the Thailand part of the chronicle is on
p. 90-171.

JKM.NJ

Translation of JKM into English by N.A.Jayawickrama.

In: Jayawickrama 1968 The Sheaf of Garlands; the Thailand part of the
chronicle is on p. 96-186.

e
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KJ »

History of the Buddha image Phra Jao Kiin Jan (Sandalwood Buddha
Image). There were two of them: one made in Savatthi, and one in
Chiang Sin (see JKM). KJ deals with the SavatthT image and calls the
story Varacandanasaranidana. But no Pali text of that name seems to
exist, the known manuscripts are in Thai Yuan and are usually called
Tamnan Phra (Jao) Kiin Jan. Ratanapaifia presumably translated a Thai
version into Pali for his Jinakalamali.

KJ-JKM
An account in Pali of KJ in the second part (1517-27) of the chronicle
Jinakdlamali.

KJ.PY
An account of KJ by Phraya Prachakit-korajak in his Phongsawadan

Yonok, presumably based on several Yuan manuscripts.
In: Prachdkit 1907 Phongsawadan Yonok: 250-252.

KJ-JKM.GC/P
Pali text edition of KJ-JKM in roman letters by G. Ceedés.
In: Ceedés 1925 Documents: 69-70.

KJ-JKM.GC/F
Translation of the Pali text of KJ-JKM into French by G. Ceedes.
In: Ceedés 1925 Documents: 135-37.

KI-JKMNJ
Translation of KJ-JKM into English by N.A. Jayawickrama.
In: Jayawickrama 1968 The Sheaf of Garlands: 178-180.
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KJ-JKM.SM
Translation of KJ-JKM into Thai by Sing Monwithiin.
In: Séng 1958 Jinakilamali: 145-147.

Sing 1967 Jinakalamali: 163-166.

KJ.SC

An account of KJ in modern Thai by Sanguan Chotisukharat.

In: Sanguan 1972 Prachum Tamnan (2): 68-88. English abstract in
Penth 1994 JKM Index: 324-326.

KM

Chronicle of the Buddha image Phra Kio Morakot (Emerald Buddha).
There are 3 Pdli versions by 3 different authors, Ariyavamsa (KM-A),
Brahmardjapaiifia (KM-B), and Ratanapafifia in his Jinakalamali (KM-
JKM). They probably did not copy from each other but rather used
common Thai sources which Brahmarjapaiifia calls “Siamese language”
(syamabhasa) in the colophon and which, in the case of Ariyavamsa,
presumably in part is taken from a chapter of the Chronicle of Lan
Chang." '

There are also reports of Laotian versions in Luang Phra Bang,
one of which is well-known in Thailand (KM-LP), and I have heard and
read of (but not seen) Yuan manuscripts in north Thailand.

KM-A

History of the Emerald Buddha according to Ariyavamsa:
Amarakatabuddharipanidana. - Contents: ‘From the creation of the
image, initiated in 44 B.C. by the thera Nagasena of Pataliputta and
sculpted by the god Vissukamma, to the death of King Jaya Jettha in

“ See also: Ceedés 1915 Ouvrages palis: 46; Lingat 1932 Rev. Notton 1932
Emerald Buddffa; Lingat 1935 Le culte.
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1571 when the image is in Wiang Jan. - Date and place of composition
are not clear. Two likely dates may be 1643 and 1725; the chronicle
perhaps was written at Wiang Jan. The Pili text may not yet have been
published. &

KM-A X .
Translation of KM.A into modern Thai by an unnamed.(?) person. -
Contents: From Nagasena to 1565 (correct: 1571 7), when:the image is
in Wiang Jan, with a jump to 1778-80 when the image is removed to
Bangkok.
In: Julalongkdn 1920 Phra Racha Karanyanuson: 81-105.

Julalongkon 1964 Phra Racha Karanyanuson: 107-136. '

KM-A.CN
Translation of KM-A from a Pali - Yuan nissaya into English by
Camille Notton. The Yuan text seems to have had enlargements over
the Pali text of the Amarakatabuddhariipanidana.
In: Notton 1932 Emerald Buddha.

Notton 1933 Emerald Buddha.

KM.B

History of the Phra Kido Morakot as told by Brahmardjapafifia. The
author translates old Thai texts into Pali and calls his work
Ratanabimbavamsa. - Contents: From the creation of the image by
Nagasena until the image is in Lampang. - Date and place of
composition are indicated in the text but have not yet been identified.

KM-B.TP
Translation of KM-B into modern Thai by Phrayd Thammaparghit.
Finished in 1788, printed in 1937.
In: ... (No details available to me).
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KM-B.PA/P

Pili text edition of KM-B in modern Thai letters probably by Luang
Prasot Aksoranit.

In: Wachirayan Library 1912 Ratanaphimphawong.

KM-B.PA/T
Translation of KM-B into modern Thai by Luang Prasot Aksoranit.
Probably in: Wachirayan Library 1912 Ratanaphimphawong.

KM-B.SM

Translation of KM.B into modern Thai by Sdng Monwithiin,
occasionally with Pali passages.

In: Séng 1967 Ratanaphimphawong.

KM-JKM

History of the Phra Kido Morakot according to Ratanapaiifia, 1516-17,
in his Jinakalamali. The story ends in 1481, when the image is
installed in the Jedi Luang, Chiang Mai.

KM-JKM.GC/P
Pili text edition of KM-JKM in roman letters by G. Ceedes.
In: Ceedes 1925 Documents: 53-56.

KM-JKM.GC/F
Translation of KM-JKM into French by G. Ceedes.
In: Cceedes 1925 Documents: 112-115.

KM-JKM.SM
Translation of KM-JKM into Thai by Sing Monwithiin.
In: Séng 1958 Jinakalamalf: 114-118.

Siéng 1967 Jinakalamali: 128-133.
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KM-JKM.NJ .
Translation of KM-JKM into English by N.A. Jayawickrama.
In: Jayawickrama 1968 The Sheaf of Garlands: 141-145.

KM-LP
Text edition (?) of KM in modern Thai, based on a Laotian version
from Luang Phra Béng.
In: Wichianpricha 1869 Phongsawadan Niia: Appendix.
Wichianprichd 1894 Phongsawadan Niia: Appendix (reprint of the
1869 edition).
Prachum Phongsawadan, 1, 1914, 79-112 (reprint of the 1894 PN
and KM texts).
Prachum Phongsawadan, 1, 1963, 79-112 (reprint by Kao Na
Publishers).
» The KM printings of 1869 and 1894 have the title Tamnan Phra Kdio
Morakot Luang Phra Bang, but in Prachum Phongsawadan the title is
shortened to Tamndn Phra Kio Morakot.

KM.PY

An account of KM by Phraya Prachakit-korajak in his Phongsawadan
Yonok, presumably based on several Yuan manuscripts.

In: Prachakit 1907 Phongsawadan Yonok: 246-248.

KM.SC ‘
An account of KM in modern Thai by Sanguan Chatisukharat.
In: Sanguan 1972 Prachum Tamnan (2): 1-35.

MS

Miilasasana. A chronicle of Buddhism and related secular events in
India, Sri Lanka and Thailand, with emphasis on Lan Na and the
araiifiavasi monks of Wat Suan Ddk near Chiang Mai. Contents: From
the beginning of Buddhism in India to ;ts advent in central and north
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Thailand, on to the founding of Wat Suan Dok in 1371 and up to about
1510. In a way, MS is a chronicle of Wat Suan Dok as JKM is a
chronicle of Wat Pa Ding. But MS is much less scholarly and thus
probably mirrors a basic difference between the two arafifiavasi sects.
All known versions of MS are written in Tham letters and Yuan dialect
and are rather uniform. MS as it is known today is the result of an
original version with later additions: it seems that the abbot of Wat
Suan Dok, Buddhafiana, composed the first part in around 1425 and
that later the abbot Buddhabukdma (whose identity is not clear)'® and
perhaps others continued it.

MS.S+P
Text edition of MS in modern Thai by Sut Sisomwong and Phrom
Khamala, based on a manuscript in the Bangkok National Library.
In: Sut/Phrom 1939 Miilasasana.
Sut/Phrom 1970 Miilasasana.

MS.PN

Text edition of MS in modern Thai by Pras6t na Nakhon (Prasert na
Nagara), based on MS.S+P and collated with other MS manuscripts.
In: Pras6t 1975 Miilasasana.

NAN
The Chronicle of Nan.

NAN.RS

Text edition of NAN in modern Thai by Sin Luang Racha Somphan
UWAUNAN 31YaANATS, based on one or several Yuan manuscripts. - The
prince of Nan, Suriyaphong Phritadet g3sweAt3ma®, ordered it

* Griswold / Prastt 1972 King Lodaiya: 53-54; Prasét 1975 Miilasasana:
286 n.1. ‘
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compiled in 1894 after his accession. The last date mentioned is 1894.
Though there were, and perhaps still exist, older versions written or
copied in the years after 1800, it is this version which is generally used
today.

In: Racha Somphan 1919 Nan History.

NAN.P+W /
An abridged translation of Part 2 and the first two sections of Part 3 of
NAN.RS into English by Prasoet Churatana, checked and edited by
David Wyatt.

In: Prastt/Wyatt 1966 Nan Chronicle.

NAN.W
Translation of NAN into English by David Wyatt.
In: Wyatt 1994 Nan Chronicle.

NJT
History of Ning Jam Thewi. Contents: The Buddha visits the fu
site of Lamphiin (Hariphunchai) and makes prophecies; followed by a
short biography of queen Jam Thew; followed by a relation of events
in Lamphiin up to the last Mon king of the city, Y1ba, when the Thai
Yuan king, Mang Rai, conquers the city. Dates are few and umeliable.

Mahiathera Bodhiramsi translated the original Thai text (which
at least for its earlier part would have been derived from old Mon texts,
oral or written) into Pdli in about 1410 under the name of
Camadevivamsa (CDV). Since then, there are 2 lines of text tradition:
the old Thai line (History of Nang Jam Thewi, NJT) and the new Pali
line (Camadevivamsa, CDV). . The CDV has been re-translated into
modern Thai; it differs somewhat from the known versions of NIJT,
perhaps because NJT evolved more during the time than CDV.
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NIT.AP

Translation of NJT from a Laotian manuscript in Luang Phra Bang

dated A.D.1646 into French by Auguste Pavie and assistants. There is

an appendix with a list of Chiang Mai rulers from Mang Rii to Fa

Sawathi.

In: Pavie 1898 Etudes diverses (2): 145 - 166 (‘Histoire de Nang Kiam
Tév').

NJT.CN-Ams .

Translation of NJT from a Yuan palmleaf manuscript which is not
described (here called “manuscript A”) into French by Camille Notton.
In: Notton 1930 Annales (2): 1-58.

NJT.CN-Bms

““Translation of NJT from a Yuan palmleaf manuscript which is not
described (here called “manuscript B”) into. French by Camille Notton.
The translation covers only the story of Nang Jam Thewi in a
condensed way.

In: Notton 1930 Annales (2): 58-60.

SET

History of the Buddha image Plira (K#o) Setangka Mani (Setarngamani;
in Wat Chiang Man, Chiang Mai), or Phra Kido Khdo. Only in Yuan
dialect, no Pali version is known. - The history of the image is also
mentioned in NJT.CN-Ams: 1-3. There is often confusion in texts
between Phra Kido Morakot, Phra Kdio Khao, and Phra Setangka Mani.

SET.PY

Summary of SET by Phrayd Prachakit-kdrajak in his Phongsdwadan
Yonok, presumably based on a number of Yuan manuscripts.

In: Prachakit 1907 Phongsawadan Ydnok: 244-24S.
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SET.EH -
Summary of SET by E.W.Hutchinson, based on a transcription from
Yuan into Thai made by the monk Phra Maha Miin of Wat Hd Tham,
Chiang Mai. That transcription was based on Maha Miin’s palmleaf
manuscript which itself had been copied in 1920 at Wat Rampéng from
another manuscript. ’
In: Hutchinson 1935 Sacred Images.

Hutchinson 1954 Sacred Images: 55-58.

SET.CN

Translation of SET from a manuscript in Yuan dialect (and probably in
Tham letters) into French by Camille Notton.

In: Notton 1936 Phra Setangka Manf.

SIK

History of the Buddha image Phra Sikhi, one of the five Ayuthaya
Black Stone Images, made from a black rock on which the Buddha
once had rested near Ayuthaya. The image was originally presented to
Angkor Thom, then to Pagan, to Lampang (until 1515) from where it
was forcefully removed to Ayuthaya.

SIK-JKM .
Ratanapaiifia’s version of SIK in the first part (1516-17) of his chronicle
Jinakalamalf,

SIK-JKM.GC/P
Pili text edition of SIK-JKM by G. Ceedes.
In: Ceedés 1925 Documents: 60-61.

SIK-JKM.GC/F
Translation of SIK-JKM from Pali into French by G. Ceedes.
In: Ceedes 1925 Documents: 123-125.
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SIK-JKM.SM
Translation of SIK-JKM from Pali into Thai by Sing Monwithiin.
In: Sdang 1958 Jinakalamali: 125-128.

Sing 1967 Jinakalamali: 141-144.

SIK-JKM.NJ
Translation of SIK-JKM from Pali into English by N.A. Jayawickrama.
In: Jayawickrama 1968 The Sheaf of Garlands: 155-158.

SIL

History of the Buddha Image Phra Sila at Wat Chiang Man, Chiang
Mai, perhaps written in 1785 at Pa Sang at the request of Phra Maha
Photha Langka; there seem to be Pali and Yuan versions. - Contents:
King Ajatasatru of Magadha (today: Bihdr, north India) orders to make
the image. It is later removed to Langka, Burma, Sawankaldk,
Lampiang, Chiang Mai. - The shape of the letters of the inscription
around the head of the image (Ye dhammi ...) and the style of the
image suggest that it was made soon after 900 in Bihar.'¢

SIL.EH
A (shortened ?) translation of SIL from Yuan into English by
E.W.Hutchinson, based on a Yuan version made by the monk Phra
Maha Miin of Wat H0 Tham, Chiang Mai. Phra Maha Miin had
translated the Yuan version himself from a Pali version and had put
both side by side in his own manuscript.
In: Hutchinson 1935 Sacred Images.

Hutchinson 1954 Sacred Images: 59-62, 70-73.

% Lohuizen 1961 Stone Buddha.
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SIL.X

An account of SIL in modern Thai by an unnamed person, published
by Wat Chiang Man in 1956. '

In: Wat Chiang Man 1956 Tamnan Phra Sila.

SIL.SC
An account of SIL in modern Thai by Sanguan Chétisukharat.
In: Sanguan 1972 Prachum Tamnan (2): 54-67.

SIN

History of the Buddha image Phra Sing (Phra Sihing, Phra Phuttha
Sihing). Composed in Pali or translated from Thai into Pali ¢.1410 by
the mahathera Bodhiramsi under the title Sihinga(buddharipa)nidana.
The history of the image is also told by Ratanapaiifia in the first part
(1516-17) of his chronicle Jinakdlamali (SIN-JKM). - This history has
repeatedly been printed in various forms; below are listed only some
examples. More are listed in Sing 1963 Tamnan Phra Sing: 80.

SIN.PA/P

SIN.PA/T

Pali text edition together with a translation of SIN into modern Thai by
Luang Prasot Aksdranit. Published under Prince Damrong in 1913 for a
private printing made by the Royal Historical Research Society
(Poranagatisamosara)’ or the Wachirayan Library (Hd Phra Samut)®®.
In: Wachirayan Library 1913 Tamnén Phra Sing. 5

Wachirayan Library 1918 Tamnan Phra Sing.

SIN.CN , 15
Translation of SIN.PA/T into English by Camille Notton. *
In: Notton 1933 Phra Sing. :

" Ceedes 1915 Ouvrages palis: 43, n.3.
* Thanit Yiiphd in: Sing 1963 Nithan Phra Sing: Preface.



o I3/~
Y/ _ Hans Penth
SIN.SM/P
Pali text edition of SIN in modern Thai characters by Sing
Monwithiin.
In: Sdng 1963 Nithan Phra Sing,

SIN.SM/T
Translation of SIN.SM/P into Thai by Sing Monwithiin.
In: Sdng 1963 Nithan Phra Sing.

SIN.SC
"An account of SIN in modern Thai by Sanguan.Chatisukharat.
In: Sanguan 1972 Prachum Tamnan (2): 36-52.

SIN-JKM

Ratanapaiifia’s version of SIN in his chronicle Jinakalamali.

SIN-JKM.GC/P
Pili text edition of SIN-JKM by G. Ccedes.
In: Ceedes 1925 Documents: 46-48.

SIN-JKM.GC/F
Translation of SIN-JKM from Pili into French by G. Ccedes.
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New Pali Inscriptions
from South-east Asia

I. A RECENTLY DISCOVERED PALI INSCRIPTION FROM
NAKHON PATHOM'

In October 1991 the Institute of Western Thai - Culture,
Silpakorn University, held an exhibition on “The Archaeological Sites in
Western Thailand” at the Sanamchandra Palace, Nakhon Pathom. The
exhibition catalogue included a brief note, in Thai and English,
accompanied by photographs, on a “New inscription found from
Dvaravati site in Western Thailand”.! A reading of the inscription, with a
Thai translation, was published in the same year by Naiyana Prongthura
et al., with larger and clearer plates.? According to the latter, the
inscription was presented to Silpakorn University, Sanamchandra Palace
Campus, by the abbot of Wat Taku (Amphoe Muang, Nakhon Pathom)
in BE 2532 [CE 1989]. The abbot received it from a villager from district
Nakhon Chaisi (Nakhon Pathom province); no further details regarding
the nature of the find-spot or the date of discovery are available.

* An earlier version of this article was published under the title “Preliminary
Report on a Recently Discovered Péli Inscription” in the Journal of the Office of
the Supreme Patriarch’s Secretary (Warasanchotmaikhao Samnaklekhanukan-
somdetphrasangharat), Vol. I, No. 1, (2535 [1992]), pp. 83-86. The earlier
version was based only on the “exhibition catalogue” (see n. 1); the present
revision takes into account the work of Naiyana et al. (see n. 2), and gives an
improved reading of the inscription and some additional references.

! Phasook Indrawooth et al., Laeng boranakhadi nai phumiphak tawantok / The
Archaeological Sites in Western Thailand, Silpakorn University Press, Nakhon
Pathom, 1991, pp. 112-13 and PL. 67.

?Naiyana Prongthura et al., “An inscription on a rectangular bar in the Pallava
script in the Cultural Project Centre, Silpakorn University, Sanamchandra Palace
Campus, Nakhon Pathom” (in Thai), in Phasa-Charuk, Part 3, published n
celebration of the sixth cycle of Prof. Dr. Prasert Na Nagara, Silpakorn
University, Bangkok, 2534 (1991}, pp. 40-44.

3

Journal of the Pali Text Society, Vol. XXIII, 1997, pp. 123-157
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The text is neatly engraved in omate Pallava characters on a
rectangular stone bar measuring 30.7 by 5.2 cm., with two lines on each
of the four long sides. The exhibition catalogue dates the inscription to
the 12th century BE [circa 550-650 CE), and notes that it bears “the
essence of the Buddha’s Teaching: Ariyasacca (The Four Noble Truths)
and Paticcasamuppada (The Law of Causation)”. Naiyana dates the
inscription to the 12-13th century BE [circa 550-750 CE].

1. Transcription

The transcx"iption given here follows the order in which the
photographs occur in the exhibition catalogue and that given by Naiyana
etal., with the four sides of the bar numbered from A to D.

Al.  §r [ dukkha samudaya nirodha magga avija samkhara
vififidna namariipa

A2.  salayatana phassa vedand tanhd upadana bhava jati jara
marana |/

B.L. cattdro  satipatthand cattiro  sammappadhdnd  cattdro
iddhipada paricindriyani

B.2. paricabaldni satta bojjhangd ariyo atthangiko maggo sattatinsa
bodhipakkhiyadhamma®

C.l abhififieyyam abhififidtam bhavetavwafica bhavitam

C2. pahatavvam pahinam me tasmad buddho 'smi brdhmana [/

D.1. dukkham dukkhasamuppadam dukkhassa ca atikkamam ariyasi
catthangikam maggam dukkhiipasamag@minafm] [/

D.2. iti buddho abhifiidya dhammam akkhdsi bhikkhiinam
dukkhass’ antakaro satthd@ cakkhuma parinibbuto [/

*1t is not clear whether the stone reads -a or -d.

s
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2. Discussion

A) Side A may be divided into two parts. The first lists the four Truths
of the Noble Ones (ariya-sacca), from dukkha, suffering, to magga, the
path; the second lists the twelve links of dependent arising
(paticcasamuppada), from avija, ignorance, to jard-marana, ageing-
and-death. '

The four Truths of the Noble Ones are given in an inscription
from Samath in India“ and in a number of inscriptions from Siam.’ From
an early but as yet undetermined date, it was a practice to place the
inscribed text of dependent arising within or upon thiipas or cetiyas, as
shown by numerous inscriptions in Pali, Prakrit, Sanskrit, and Chinese,
from India, Siam, Burma, Malaya, Java, and Central Asia.®

B) Side B lists the “37 factors conducive to enlightenment”
(bodhipakkhiya-dhamma)) in seven groups in ascending numerical order:

the 4 foundations of mindfulness (cattaro satipatthana),
the 4 right efforts (cattdro sammappadhana);
the 4 bases of success (cattaro iddhipada),

* See Sten Konow, “Two Buddhist Inscriptions from Sarnath”, Epigraphia
Indica 1X (1907-08), § 43.

* See Peter Skilling, “A Buddhist Verse Inscription from Andhra Pradesh”, Indo-
Iranian Journal 34 (1991), pp. 239-46, especially p. 244 and notes thereto, and
Part II of the present article. ‘

¢ For references see Oskar von Hiniiber, “Epigraphical Varieties of Continental
Pali from Devnimori and Ratnagiri”, in Buddhism and its Relation to Other
Religions: Essays in Honour of Dr. Shozen Kumoi on His Seventieth Birthday,
Kyoto, 1985, pp. 185-200. For Java see J.G. de Casparis, Prasasti Indonesia 11,
Bandung, 1956, § III; for Central Asia, see Hubert Durt et . “A propos de
‘stiipa miniatures’ votifs du Ve siécle découverts i Tourfan et au Gansu”, Arts
asiatiques 40 (1985), pp. 92-106.
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: the 5 faculties (paficindriyani),
the 5 powers (paficabaldni),
the 7 factors of awakening (sarta bojihanga);
the noble eightfold path (ariyo atthangiko maggo).

The same list is given in the Pyu script of Sriksetra on one of the gold
plates from “Khin Ba’s Mound” at Hmawza in Prome District, Burma.’
The only difference is that the present inscription concludes with the
general title “37 factors conducive to enlightenment” (sattatinsa
bodhipakkhiyadhamma), not given in the Pyu version.

C) Side C gives a single verse:

I have realized what is to be realized;

[ have cultivated what is to be cultivated;

I have abandoned what is to be abandoned:
therefore, O brahmana, I am a Buddha.

The verse, spoken by the Buddha to the brihmana Sela, occurs in the
Sela-sutta of the Mahavagga of the Sutta-nipata (v. 558) and in the
verses of the Elder Sela in the Visati-nipata of the Theragatha (v. 828). It
also occurs in the Brahmdyu-sutta in the Brdhmana-vagga of the
Majjhima-nikaya (sutta 91, Vol. 11 143.29), spoken by the Buddha to the

~ braihmana Brahmayu. Buddhaghosa (5th century) cites the verse for the

definition of sambuddha in his Visuddhimagga® A partial
Lokottaravadin counterpart occurs (ina corrupt state?) in the Mahdvastu,
spoken to the Ajivaka Upaka by the Buddha shortly after his

U Tha Myat,Pyu Reader , Rangoon, 1963, P1. VI 1-3, pp. 26, 30.

'chry Clarke Warren (ed.), Dharmananda Kosambi (rev.), Visuddhimagga of
Buddhaghosacarlya (Harvard Oriental Series 41) [Cambridge, Mass, 1950]
Dethi, 1989, p. 166.11.
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enlightenment.’ Milasarvastivadin parallels occur in the Verses of

. Kaineya in the Bhaisajyavastu of the Vinaya of that school, as preserved

in Sanskrit and in Tibetan translation,'® and in a short siitra preserved in
Tibetan translation in Samathadeva’s precious commentary on the
Abhidharmakosa."! The latter has close parallels in the Tsa a han ching
(the “longer” Chinese Samyuktagama, translated by Gunabhadra between
435-43)" and in the Pieh i tsa a han ching (the “shorter” Chinese
Samyuktagama, an anonymous translation done during the Three Ch'in
dynasties, 352-431)." Bhavya (6th century) refers to the verse in his
Madhyamakahrdaya-karikas for the first of three definitions of the word
“Buddha”," and cites it in his commentary thereon, the Tarkajvala," as

® Mahavastu 111 327,2 n. 9.

® Kaineya-gatha, in Nalinaksha Dutt, Gilgit Manuscripts, Vol. lII-1, [Srinagar,
1947] Delhi, 1984, p. 268.19; Ke na’i bu'i tshigs su bcad pa, sMan gyi gii,
Peking Tibetan Tripifaka § 1030, Vol. 41, ‘dul ba #ia, 218b4. The relationship
between the Kaineya-gatha and the better known Saila-gatha—frequently
mentioned in (Mila)Sarvastivadin literature—or Sela-sutta, which share a
number of verses, remains to be determined (cp. Bhaisajyavastu 275.4-12 with
Sutta-nipdta vv. 549-54 and Bhaisajyavastu 277,penult-278,ult with Sutta-
nipata vv. 559-64).

" Updyiké Tika on the Abhidharmakosa, Peking Tibetan Tripitaka § 5595, Vol.
118, mrnon patu, 2b6.

2 Taishd 99, no. 100 (Vol. 2, 28a); see Lewis R. Lancaster in collaboration with
Sung-bae Park, The Korean Buddhist Canon: A Descriptive Catalogue,
Berkeley, 1979, § 650, Ch. (4) 13.

B Taishd 100, no. 266 (Vol. 2, 467a); Korean Buddhist Canon § 651, No. 13.17.
1am grateful to J.-U. Hartmann (Berlin) for checking the Chinese sources.

“Ch. 3, v. 268: see Malcom David Eckel, To See the Buddha: a Philosopher’s
Quest for the Meaning of Emptiness, San Francisco, 1992, p. 159 and p. 224,
n. 10.

S Translated in Eckel, loc. cit.
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well as in his Projiidpradipa' and Madhyamakaratnapradipa.”
Kamalaila (circa 740-95) also cites the verse, with variants, in his
Pafijika on Santaraksita’s Tattvasamgraha '®

The verse is known from another inscription from Ban Phrom
Din, Tambon Lum Khao, Amphoe Khok Samrong, Lop Buri, published
with photographs in Ancient Inscriptions from the Early Period Found in
Lop Buri and Vicinity and in Inscriptions of Thailand, Vol. 1" The
inscription, found by a farmer while ploughing his fields, is in a
somewhat cursive and less omate Pallava, but otherwise the form of the
characters is close to that of the present inscription. The editors of the
former work date it to the 14th century BE, those of the latter to the 13th
to 14th centuries: that is, from about 650 to 850 CE. In both inscriptions
the -w~ in place of the -bb- of “standard” Pali is quite clear: in
bhavetavvam and pahdtavvam in the Nakhon Chaisi inscription, and in
pahatavvam in the Phrom Din inscription, which is fragmentary. That va
and bz were distinguished in “Dviéravati Pallava” may be easily seen by

*See Christian Lindtner, “Materials for the Study of Bhavya”, in Eivind Kahrs
(ed.), Kalyanamitraraganam: Essays in Honour of Nils Simonsson, Oslo, 1986,
n. 23, p. 191. ‘

" Translated by Lindtner, op. cit., p. 188. While Bhavya’s authorship of the
Prajfigpradipa is not questioned, it is for the other two works. For this problem,
see David Seyfort Ruegg, “On the Authorship of Some Works Ascribed ©
Bhavaviveka/Bhavya”, in David Seyfort Ruegg and Lambert Schmithausen (ed.),
Earliest Buddhism and Madhyamgka, Leiden, 1990, pp. 59-71, and also Eckel,
p.197,n. 1.

*® Swami Dwarikadas Shastri (ed.), Tattvasangraha of Acarya Shantaraksita
with the Commentary ‘Pafijika’ of Shri Kamalashila (Bauddha Bharati Series 2),
Vol. 2, Varanasi, 1982, p. 1121.}1. Cf. the translation in Ganganatha Jha, The
Tattvasangraha of Shantaraksita with the Commentary of Kamalashila, Vol, 11,
[Baroda, 1939] Delhi, 1986, p. 1567.

® Charuk boran run raek phop ti lop buri lae klai khiang, Fine Arts Department,
Bangkok, 2524 [1981}, pp. 14-17; Charuk nai prathet thai, Vol. 1, National
Library-Fine Arts Department, Bangkok, 2529 [1986], pp. 237—40.
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comparing the shape of the va with that of the ba in buddha in both
insériptions, and in several other places in the present inscription. Oskar
von Hiniiber has already noted the same peculiarity in a dhammacakka
inscription from Nakhon Pathom—which carries the readings
pahdatawam, sacchikdatavwam, and bhavetavwam—as well as in a later
inscription from Lamphun.? The form also occurs in veditawo in the
“Maunggun plates” from near Hmawza in Burma.?' These texts offer
further evidence for von Hiniiber’s suggestion that “it does not seem to
be altogether impossible that the Pali of Dvaravati differed in this respect
[that is, using -wvv- for -bb-] at least from standard Ceylonese Pali”.

D) Side D contains two verses, one to each line. The first summarizes
the four truths:

Suffering, the arising of suffering,

the transcendence of suffering,

and the noble eightfold path

that leads to the cessation of suffering.

The verse occurs frequently in Pali: in the Dhammapada (v. 191),
Samyutta-nikdya (11 185.23), Itivuttaka (17.22-18.2), Theragatha

? “Epigraphical Varieties”, p. 186, referring to G. Coedés, “Une roue de Ia loi
avec inscription en pali provenant du site de P’ra Pathom”, in Artibus Asiae 19
(1966) pp. 221-26. The inscription has been published in Charuk nai prathet
thai, Vol. 1, pp. 59-64. The inscribed dhammacakka from Manorom district,
Chai Nat, studied in Part II below has the form sacchikatabba, as read i
Boranakhadi Muang U Taphao (Fine Arts Department, Bangkok, 2534 [1991],
p. 180): this should be checked against the original. A Pali Vinaya manuscript
from Nepal has the form AAdpetawo: see Oskar von Hiniiber, The Oldest Pali
Manuscript: Four Folios of the Vinaya-Pitaka from the Nationa( Archives,
Kathmandu, Stuttgart, 1991, p.9.

¥ {ouis Finot, “Un noveau document sur le bouddhisme birman”, Journal
asiatique, dixiéme série, tome XX (1912), p. 131.
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(v. 1259), and Therigatha (vv. 186, 193, 310, 321). It occurs in Sanskrit
in (Miila)Sarvastivadin literature: in the Pasyavarga of the Uddnavarga,
and, with variants, in the Vidydsthanopama-sitra and the Pratiharya-
satra (of the Divyavadana); it is cited in the Abhidharmakosabhasya, the
Vibhasaprabha-vrtti on the Abhidharma-dipa, and other treatises. In
Tibetan translation it occurs in the Ksudraka-vastu of the Vinaya of the
Millasarvastivadins and in the Dhvajdgra-siitra of the same school.® In
the Aryamaitreya-vydkarana it is presented as the epitome of Maitreya’s
teaching:* thus it is a formula summarizing the teaching of the Buddhas.
In a Sogdian eulogy dedicated to Avalokite$vara it seems to have been
used as a mantra* The verse occurs three times in inscriptions: in a
slightly Sanskritized Pali from Guntupalle in Andhra Pradesh, and in Pali
from U Thong (Suphan Buri province) and in the present inscription
from Nakhon Pathom.”

The subject of the second verse is the Buddha:

Thus the Buddha, having realized [the truth]
taught the Dhamma to the monks;

the Teacher, who has put an end to suffering,
the one with vision, has realized full nibbana.

2 For references see Skilling, “A Buddhist Verse Inscription”, pp. 240—41. For
the Dhvajagra-siatra version see P. Skilling, Mahdsitras: Great Discourses of
the Buddha, Vol. I, Oxford, 1994, pp. 306-7. The verse is discussed in further
details in Vol. I of the same work (forthcoming).

® Nalinaksha Dutt (ed.), Gilgit Manucripts, Vol. IV, [Calcutta, 1959] Delhi,
1984, vv. 58cd-59ab (p. 203); Sylvain Lévi, “Maitreya le consolateur”, in Etudes
d’orientalisme publiées par le Musée Guimet & la mémoire de Raymonde
Linossier, tome II, Paris, 1932, v. 60 (p. 387). I owe this reference to Gregory
Schopen, “Hinayana Texts in a 14th Century Persian Chronicle: Notes on Some
of Rashid al-Din’s Sources”, Central Asiatic Journal 26 (1982), pp. 228-35.
*E. Benveniste, Textes Sogdiens édités, traduits et commentés (Mission Pelliot
en Asie centrale III, Paris, 1940, p. 113.

3 For the first two see Skilling, “A Buddhist Verse Inscription”.
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The verse occurs once in the Mahaparinibbana-sutta (Digha-
nikdya 11 123.9) and twice in the Anguttara-nikdya (Il 2.3, IV 106.5). In
all three cases it is spoken by the Buddha, following the verse:

Virtue, concentration, wisdom,
and the unsurpassed liberation:
these dhammas have been realized
by Gotama, the illustrious.

This is the first time that the verse has been noted in an inscription. The
ifi (“thus™) with which it commences should refer to the preceding verse
on the four Truths; thus the two verses of Side D seem to have been
connected in the Dvaravati tradition.

3. Conclusions

The present inscription is one of the most complete of the
Dvaravati corpus, which is made up of mostly fragmentary texts. It is a
significant addition to our knowledge of the Buddhism of the Dvaravati
period. The language of the texts (with the exception of the opening
Sanskrit $r7) is Pili. The orthography (with the exception of the -w- /
-bb - discrepancy) agrees with that of the Pali texts transmitted in Ceylon:
indeed the verses of the inscription could have been taken from a modemn
printed edition of the canon, with scarcely a single variant.

The inscription confirms the preoccupation of the Dvaravati
Buddhists with what the exhibition catalogue has called “the essence of
the Buddha’s teaching”. The four truths are given twice, in the bare list of

. A and in the verse of D, Dependent arising is given in A; it is also given

% silam samddhi paAfid ca vimutti ca anuttard, anubuddha ime dhamma
gotamena yasassing.
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in fuller form on at least one dhammacakka, and is represented by the
numerous ye dhammd inscriptions from various sites. The Pyu of
Sriksetra also inscribed canonical texts on various materials, sometimes
the same ones inscribed in Dvaravati: dependent arising, the ye dhamma
verse, and the 37 factors.?” While such a practice is well attested in Burma
and Siam, no contemporary canonical Pali inscriptions have been found
in Ceylon, where extensive excavations have taken place for over a
century. It is astonishing that an article published in 1971 could list only
three Pali inscriptions for the whole of Ceylon, all later than those of
Dvaravati or Sriksetra.”® Examples of canonical inscriptions from South
India are rare: I know of only the interesting trove of distinctive sealings
in Pallava script from the Sankaram Hills in Andhra Pradesh,? and the
verse from Andhra mentioned above. Throughout Northem India the
practice of inscribing the ye dharmad verse and the Discourse on
Dependent Arising, whether in Sanskrit or Prakrit, was widespread from
at least the early Gupta period. This suggests that the early Buddhism of
Burma and Siam had links with Northern India—the heartland of
Magadha—which is only natural since such links may be seen
throughout the historical period up to the present. On the basis of
available evidence, the predominant school at both Dvaravati and
Sriksetra seems to have been a form of Theravida affiliated to that of

7 For canonical citations from Burma, see Nihar-ranjan Ray, “Early Traces of
Buddhism in Burma®, The Journal of the Greater India Society, Vol. VI-1
(January, 1939), pp. 4149, and G.H. Luce, “The Advent of Buddhism to
Burma”, in L. Cousins et al. (ed.), Buddhist Studies in Honour of .B. Horner,
Dordrecht and Boston, 1974, pp. 125-127.

3 Malini Dias, “Sanskrit and Pali Inscriptions of Ceylon”, in Ancient Ceylon,
No. 1, January 1971, pp. 105-109,

®See A. Rea, “A Buddhist Monastery on the Sankaram Hills, Vizagapatam
District”, Archaeological Survey of India, Annual Report, 1907-8, repr. Delhi,
1990, pp. 149-80 (especially pp. 169~72) and Pls. LVIII-LX. The inscriptions
that I am able to decipher from the rather murky reprint give the ye dharma verse
in Sanskrit.
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India—whether of the North, of Andhra Pradesh, or several regions
together—as well as to that of Ceylon. The early Buddhism of South-east
Asia should not, however, be seen as a simple import. By the time of the
inscriptions it had already adapted to local social and cultural conditions,
and evolved its own characteristics.

II. PALI INSCRIPTIONS ON A STONE DHAMMACAKKA AND
AN OCTAGONAL PILLAR FROM CHAI NAT’

Among the interesting inscriptions unearthed in Siam in recent
years are some fragments in Pali, inscribed in the South-east Asian
Pallava script'on a stone dhammacakka or “wheel of the law” and on an
octagonal stone pillar, which originally supported the wheel. The
fragments were discovered at Tambon Hang Nam Sakhon, Amphoe
Manorom, Chai Nat (Jayanada) Province, on Sth October, 2531 [1988].
The inscription has been published in a Fine Arts Department report
entitled The Archaeology of U Taphao.' lts paleography has been
discussed by Christian Bauer in his “Notes on Mon Epigraphy”
(accompanied by four plates, without transcription).> The Fine Arts
Department dates the inscription to the 12th century BE (circa 550650

* References to Pali texts are to roman script editions of the Pali Text Society
(PTS); to Thai-script editions of the Syamratthassa Tepitakam (SyR) or mqsc
published by the Mahimakutardjavidydlaya (Mm); to Burmese script
Chatthasangiti editions (ChS); or to Nagari script Nalandd editions (Nal), as
available.

' Boranakhadi Muang U Taphao, Fine Arts Department, Bangkok, 2534 [1991].
A transcription and Thai translation of the fragments by Cha-ame Kaewglai is
given in an Appendix, pp. 179-82, an English summary of the book at pp. 183-
93. For two photographs of the dharmacakra and one of the pillar, see (the
unnumbered) pp. 32, 33. Cf. also The Silpakorn Journal, Vol. 34, No. 2 (1991),
pp- 4~50. :

2 «Notes on Mon Epigraphy”, Journal of the Siam Society 79/1 (1991), Pls. 1-4

and pp. 48-55.
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CE), while Bauer concludes that it is possible “to date this dharmacakra
-with certainty to the 6th century AD”.?

The surviving fragments of the wheel, which is carved in the
round, are inscribed on both rim and spokes. Associated finds include
fragments of an ear and the nose and mouth of a stone deer.’ Pairs of
recumbent deer, symbolizing the Deer Park where the Buddha delivered
the First Sermon, have been found in association with dhammacakkas
elsewhere in Central Siam. The motif of a wheel flanked by a pair of deer
is known from sculpture and monastic sealings from Northern India, and
frequently adoms the roof-tops of Tibetan temples up to the present day.

I give here a romanized version of Cha-ame Kaewglai’s Thai
script transcription.® The sequence is that of Cha-ame’s restored text; the
numbers in square brackets are those assigned to fragments or groups of
fragments by the Fine Arts Department. In No. l.a, text in square
brackets is supplied from the Dhammacakkappavattana-sutta; in Nos.
L.b and 2, the symbol “xxx” indicates missing text.

1. Dhammacakka inscriptions
l.a. Rim of the wheel: Dhammacakkappavattana-sutta

[6] [pu]bbe ananussutesu dhammesu cakkhum udapadi

[5] dukkham ariyyasaccam parififieyyan ti me bhikkhave [pubbe
ananussutesu dhammesu] cakkhum [udapadi fidnam udapadi] pafifia
udapadi vijja udapadi

* Bauer, op. cit., p. 48.

*llustrated in Boranakhadi Muang U Taphao, p. 22.

* Unfortunately a complete set of photographs of the inscriptions has not been
published, and only a few of those mentioned above are readable.

12>
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[1] [a]loko udapadi / [tam kho panidam dukkham ariyasaccam]
parififidtan ti me bhikkhave pubbe ananussutesu dhammesu cakkhum
udapadi fidnam udapadi pamiia udapadi vijja udapadi aloko udapadi
// idam dukkhasamudayo ariyya[saccan ti me bhikkhave...]

[3] pamiia udapadi vijja udapadi aloko udapadi // tam kho panidam
dukkhanirodho ariyya[saccam...]

[2] [salcchikatabban ti me bhikkhave pubbe ananussutesu
dhammesu cakkhum udapadi® fianam udapadi pamiia udapadi vijja
udapadi iloko udapadi’ /# [am kho panidam dukkhanirodho ™
ariyasaccam] sacchikatan ti me bhikkhave pu-

[4] -bbe ananussutesu dhammesu cakkhum udapadi fidnam udapadi
pamiid udapadi vijja udapadi {aloko udapadi]

1.b. Spokes: Commentary on the Four Truths?

(8T

()na

@) tii

(3) pilana

(4) samudayasa’
(5) dhipateyya'
(6) sa xxx /

(7) xxx

(8) xxx

¢ dudapadi, Cha-ame.

? dudapadi, Cha-ame.

$The numbers in parentheses are those assigned to individual spokes.
? See the upper spoke in Bauer, PL. 3.

Y See the lower spoke in Bauer, Pl. 3.
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(1) dhi
(2) samudayasa

2. Inscription on octagonal pillar: Verses'

[7] (1) xxx
(2) xxx tato xxx dimata'? // toba "> xxx
(3) xxx menaiti saccam visattika tam xxx
(4) xxx mena tato saccam idam matam/ / xxx
(5) xxx iti so' saccasam'® xxx

Discussion

1.8) Fragments 1 to 6 belong to the Dhammacakkappavattana-sutta, the
first sermon spoken by the Buddha to the Group of Five Monks at the
Deer Park (Migadaya) at Isipatana in Varanasi.'® The surviving portions
all belong to the section on the Buddha’s realization of the three insights
(sacca-, kicca-, kata-fidnam) into the first three Truths of the Noble Ones
(ariya-sacca)."” Since the fourth Truth must have been included, we may

" Most of the pillar text can be read from the plate at Boranakhadi Muang U
Taphao, p. 33, and Bauer, Pl. 4. The numbers in parentheses are those of the
lines, after Bauer.

“ From Bauer’s plate it appears that Cha-ame’s reading may be corrected to
(i)da(m) matam, as inthe texts (the “texts” will be described and cited below).

® toba cannot be right: the texts have here tam vind.

“ Cha-ame reads sd, but the reading is clearly so, as in the texts.

®The last word might be samato: only a single ma is visible, followed by what
might be the lefi-hand curve of an o.

' Samyuttanikiya, Mahavagga, Saccasamyutta, Dhammacakkappavattana-
vagga, 1.

7SN (PTS) V 422.2-22; (SyR) Vol. 19, 529.11-530.10. The same text occurs

Continues...
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conclude that the rim of the wheel gave at least the complete text of the
realization of the three insights into each of the Four Truths.

As transcribed, the text presents two orthographical
peculiarities:

ariyya in Frags. [5], [1], and [3];
pamiid in Frags. [1], [3], [2], and [4] (but pafifid in Frag. [5]).

We may also note that the text has dukkhasamudayo in Frag. [1]
and dukkhanirodho in Frag. [3], which agree with the readings of SyR
(both SN and Vinaya), against the dukkhasamudayam and
dukkhanirodham of PTS (both SN and Vinaya).'®

1.b) The fragmentary condition of the inscriptions prevents a precise
identification. The presence (twice) of the word samudayasa on a
dhammacakka inscribed with the Dhammacakkappavattana-sutta leaves
little doubt that the subject is again the Four Truths. The two other
preserved words, pilana and [a@)dhipateyya, do not occur in connection
with the Four Truths in the early sutta literature. The citation might
therefore belong to the later commentarial literature, which assigns four

" meanings to each of the Fours Truths, and includes the two terms:"

in the Mahdvagga of the Vinaya: (PTS) I 11.1-14; (SyR) Vol. 4, 19.10-20.16.
Almost the same text occurs as an independent sutta, Tathdgatena vuttam, at SN
V (PTS) 42425, (SyR) 532-34, with the substitution of tathdgatanam for me.

® The question of case endings of the Four Truths has been discussed in detail by
K.R. Norman, “The Four Noble Truths: A Problem of Pali Syntax”, in L.A.
Hercus et al. (ed.), Indological and Buddhist Studies, Volume in Honour of
Professor J.W. de Jong on his Sixtieth Birthday, 2nd. ed., Delhi, 1984, pp. 377~
91 (see especially § 1.5) (= Collected Papers Vol. II, PTS, Oxford 1991).

¥ Here and in the following citations I underline the terms that occur in the Chai
Nat inscription.
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A. dukkha: (1) pilana, (2) samkhata, (3) santapa, (4) viparinama;
B. samudaya: (5) dyuhana, (6) nidana, (7) safirioga, (8) palibodha;

C. nirodha:  (9) nissarana, (10) viveka, (11) asamkhata, (12) amata;
D. magga: (13) niyyana, (14) hetu, (15) dassana, (16) adhipateyva.

A concise statement of this theory is found near the end of the
Buddhanussatikathd of the Visuddhimagga:*®

piama-samkhata-santapa-viparindmatthena va dukkham ariya-
saccam; dyithana-nidana-samyoga-palibodhatthena samudayam;
nissarana-vivekdsamkhata-amatatthena nirodham, niyyanika-hetu-
dassanddhipateyyatthena maggam.

The Truth of the Noble Ones regarding suffering has the senses of
(1) oppressing, (2) being compounded, (3) burning, and (4) change.
Origin has the senses of (5) accumulating, (6) source, (7) bond, and
(8) obstructing. Cessation has the senses of (9) final release, (10)
solitude, (11) being uncompounded, and (12) being free from death.
The path has the senses of (13) outlet, (14) cause, (15) seeing, and
(16) predominance.

The four senses of the Truth of the Path (maggasacca) are preserved in
another inscription, on a dhammacakka from Nakhon Pathom dated to
the 6th or 7th century: niyyanikahetudassanadhipateyyabhavena
maggasacce.”’ The phrasing is close but not identical to that of the
Visuddhimagga.

?Chap. VIL62; (Mm) I 271.2-5.

% Bauer, op. cit., Fig. F, no. Kd.24 (for which read Kd.29; for Coedés 1956 read
Coedés 1966) gives 6th century; Charuk nai prathet thai (hereafter referred to as
Charuk), Vol. I, National Library-Fine Arts Department, Bangkok, 2529 [1986],
p. 59 gives 12th century BE = circa 550-650 CE. See also Supaphan na

Continues...
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The 16 meanings (attha) are different from the 16 aspects
(Gkdra) of the Four Truths, well-known in the Vaibhisika tradition, and
are apparently unique to Theravddin exegesis”?? The earliest evidence of
the Theravadin theory is in the Patisambhidimagga, where the terms
occur several times.”® The first occurrence is early in the text, in the
“Discussion of Insight” of the Mahdvagga:**

Bangchang, Wiwathanakan ngan khian phasa bali nai prathet thai: charuk
tamnan phongsawadan san prakat, Bangkok, 2529 [1986], pp. 34-36;
G. Coedes, “Une roue de la loi avec inscription en pali provenant du site de P'ra™
Pathom”, Artibus Asiae 19 (1966), pp. 222, 225.

Z For the 16 aspects according to the Vaibhisikas see eg Valentina Stache-
Rosen (ed., tr.), Dogmatische Begriffsreihen im Alteren Buddhismus II, Das
Sangitisitra und sein Kommentar Sangitiparydya, Part I, Berlin, 1968, IV.14
(p. 100); I. Armelin (tr.), Le coeur de la loi supréme, Traité de Fa-cheng,
Abhidharmahydayasastra de Dharmasri, Paris, 1978, p. 116; José Van den
Broeck (tr.), La saveur de l'immortel (A-p’i-t'an Kan Lu Wei Lun), la version
chinoise de I'Amrtarasa de Ghosaka (T. 1553), Louvain-la-Neuve, 1977, p. 170;
Marcel Van Velthem (ed., tr.) Le traité de la descente dans la profonde loi
(Abhidharmavatarasastra) de I'Arhat Skandhila, Louvain-la-Neuve, 1977, pp.
48 (translation), 98.5-16 (text); Sarasamuccaya-nama-abhidharmavatara-tika,
Peking Tanjur No. 5598, Vol. 119, mrnon pa thu, 359b8 foll.; N. Aiyaswami
Sastri, Pasicavastuka Sdstra and Paficavastuka-vibhdsa, Santiniketan, n.d., p. 10;
Abhidharmakosa VI1,13a; Louis de La Vallée Poussin, L 'Abhidharmakosa de
Vasubandhu, tome V, Brussels, 1971, pp. 30-39; Padmanabh S. Jaini (ed.),
Abhidharmadipa with Vibhasaprabhavrtti, Patna, 1977, pp. 329-30;
Chr. Lindtner (ed.), “Candrakirti’s Paficaskandhaprakarana, I. Tibetan Text”, Acta
Orientalia XL (1979), pp. 14041, '

3 Although the Patisambhidamagga is included in the Khuddaka-nikaya of the
Pali Canon, it is stylistically related to the Abhidhamma and Commentarial
literature: see A.K. Warder, Indian Buddhism, Delhi, 1970, pp. 312-16;
AXK. Warder, Introduction to Bhikkhu. Nanamoli (tr.), The Path o

_ Discrimination, London, 1982; K.R. Norman, Pali Literature (Jan Gonda [ed.],

A History of Indian Literature, Vol. VII, Fasc. 2), Wiesbaden, 1983, pp. 87-89.
Tradition ascribes the work to Sariputta. Warder’s assertion (Introduction w©
Bhikkhu Nanamoli, p. xlvi, repeated almost verbatim in Norman, Pali Literature,
p- 132) that “Mahandma begins [his commentary, the Saddhammapakasini] by
saying that Sariputta explained the Dhammacakkappavattana Suttanta by

Continues...
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A. dulkkhattho abhififieyyo dukkhassa pilanattho abhififieyyo dukkhassa
samkhatattho abhifiieyyo® dukkhassa santdpattho abhififieyyo
dukkhassa viparindmattho abhififieyyo.

B. samudayattho abhififieyyo samudavassa dyuhanattho abhififieyyo
samudayassa niddnattho abhififieyyo samudayassa sanfiogattho
abhififieyyo samudayassa palibodhattho abhififieyyo .

C. nirodhattho® abhififieyyo nirodhassa nissaranattho abhirifieyyo
nirodhassa vivekattho abhififieyyo nirodhassa asamkhatattho
abhififieyyo nirodhassa amatattho abhififieyyo .

D. maggattho abhififieyyo maggassa  niyyanattho  abhififieyyo
maggassa hetuttho abhififieyyo maggassa dassanattho abhififieyyo
maggassa adhipatevyattho abhififieyyo .

A longer passage occurs in the “Discussion of the Truths” in the

“Chapter on Pairs”™;?’

composing the Patisambhidamagga” is incorrect. The text reads (Mm 1 2.4):
saddhammacakkanupavattakena saddhammasendpatisavakena

suttesu vuttesu tathdgatena bhitatthavedittam updgatena

yo bhasito bhasitakovidena dhammappadipujjalandyakena

patho visittho patisambhiddanam maggo ti...

The verses refer to the author, Sariputta, by several of his epithets—the one
who turns the dhammacakka after the Buddha (saddhammacakkanupavattake:
cof. Suttanipata 556-57 = Theragathd 826-27), the Dhamma-general
(saddhammasendpati: cf. Theragathd 1083)—but say nothing about the
Dhammacakkapavattana-sutta.

* Nanakatha, (PTS) I 19.31-20.6; (SyR) 28.10-20; translation pp. 21-22. For a
commentary see Saddhammapakdsini ndma patisambhiddmaggatthakathd,
(Mm, BE 2465 [= CE 1922]) I 123.14-124.4.

B SyR : PTS omits dukkhassa samkhatattho abhififieyyo .

® nirodhattho SyR : nirodho PTS.

t
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A. lkatham dukkham tathatthena saccam? cattdro dukkhassa
dukkhatthd tathd avitatha anafifiathd: dukkhassa pilamattho
sankhatattho santapattho viparinamattho. ime cattdro dukkhassa
dukkhatthd tatha avitathd anarifiatha; evam dukkham tathatthena
saccam.

B. katham samudayo tathatthena saccam? cattdro samudayassa
samudayatthd tathd avitathd anafifiathd: samudayassa dyuhanattho
niddnattho safifiogattho palibodhattho. ime cattaro samudayassa
samudayattha tatha avitathd anafriathd; evam samudayo
tathatthena saccam.

C. katham nirodho tathatthena saccam? cattaro nirodhassa
nirodhattha tathd avitathd anafifiatha: nirodhassa nissaranattho
vivekattho asankhatattho amatattho. ime cattaro nirodhassa
nirodhattha tatha avitathd anarfiatha; evam nirodho tathatthena
saccam.

D. katham maggo tathatthena saccam? cattdro maggassa maggattha
tathd avitathd anaiifiatha: maggassa niyyanattho  hetuttho
dassanattho adhipateyvattho. ime cattdro maggassa maggattha
tathd avitathd ananfiathd; evam maggo tathatthena saccam.

The next evidence for the theory is from the Vimuttimagga, a
manual transmitted by the Abhayagiri school in Ceylon and abroad. The
work was composed by Upatissa, in perhaps the 1st century CE, and

? Patisambhidamagga, Yuganaddhavagga, Saccakathd, (PTS) I 104.14-
105.10; (SyR) Vol. 31, 449.5-20; translation p. 297. The passage is cited i
abbreviation under vibhdga in the Saccaniddesa of the Visuddhimagga
(Chap. XVL15, Mm Il 76.18-774) and in the Saccavibhariga of the
Sammohavinodani nama vibhanga-atthakatha, (ChS 78.14-19; Nal 84.12-17).
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certainly before the time of Buddhaghosa (first half of the Sth century).*
The original Pili is lost, but the complete text survives in Chinese
translation, done by *Samghabhara, a bhikkhu of Funan (an early state in
the region of southern mainland South-east Asia), at the beginning of the
6th century.” The section in question is also preserved in Tibetan
translation, as cited by the North Indian scholar Dasabalasrimitra in his
Samskrtasamskrta-viniscaya, composed in the 12th or 13th century.*® It
deals with the Four Truths under the heading “natures” or
“characteristics” (mtshan fid = lakkhana).

(Tibetan text)*!

mtshan fiid zes pa ni (8) sdug bsnal ni fies pa’i mtshan fid dar/
(b) kun "byun ni rgyu’i mtshan fid dan/ (c) ‘gog pa ni mi skye
ba'i mtshan fid dar/ (d) lam ni® thabs kyi mtshan fid do//

yan na/” sdug bsnal ni (1) gzir ba’i mtshan fid daw/ (2) kun
@u** gdun ba’i metshan fid dar/ (3) ‘dus byas kyi mishan fid
daw/ (4) yons su 'gyur ba’i mtshan Fid do// kun ‘byun ni (5)
‘phen par byed pa’i mtshan fid dar/ (6) g2i'®* mishan Fid dan/

2 Norman, op. cit., p. 113.

3 For the affiliation of the Vimuttimagga and the name and date of the translator,
see P. Skilling, “ Vimuttimagga and Abhayagiri: The Form-aggregate according o
the Samskrtasamskrta-viniscaya”, JPTS XX (1994) 171-210.

¥ For Dasdabalaérimitra see P. Skilling, “The Samskrtasamskrta-vini§caya of
Dagabalasrimitra”, Buddhist Studies Review, 4/1 (1987), pp. 3-23, and
“Theravadin Literature in Tibetan Translation”, JPTS XIX (1993), pp. 140-42.
 Dasabalaérimitra (sTobs bcu dpal bées giien), 'Dus byas dan 'dus ma byas
rnam par nes pa, Derge Tanjur (D) No. 3897, dbu ma ha, 192b4-7; Peking
Tanjur (Q) No. 5865, Vol. 146, ro mtshar fio, 109a6-b2.

2ni D : Q omits.

3/D: Q omits.

YlunduD: kuntu Q.

Sgi'i Q: bzi'i D.
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(7) kun du tshogs™® pa’i mtshan fiid dar/ (8) yons su sbags pa’i
mtshan riid do// 'gog pa ni (9) nes far 'byun ba'i mishan fid
dan/" (10) dben pa’i mtshan fiid daw/ (11) ‘dus ma byas ki
mtshan fiid dar/ (12) mi ‘chi ba'i mtshan fid do// lam ni (13)
nes par ’'byin par byed pa'i mishan fid dan/ (14) yan dag par
thob par byed pa’i mishan fiid dar/ (15) mthon ba’i mtshan 7id
dan/ (16) lhag pa’i bdag po'i mtshan fid do//

(Translation from the Tibetan)*

“Natures” (lakkhana): (a) suffering (dukkha) has the nature of
fault (dosa). (b) Origin (samudaya) has the nature of cause
(hetu). (c) Cessation (nirodha) has the nature of non-birth
(anuppatti?). (d) Path (magga) has the nature of method
(upaya).”

Furthermore, suffering has (1) the nature of oppressing
(pilana),®® (2) the nature of burning (santdpa), (3) the nature of
being compounded (samkhata), and (4) the nature of change
(viparinama). Origin has (5) the nature of projecting,*' (6) the

* kun du tshogs D : kun tu 'tshogs Q.

7 dan/D : do/f Q:

¥ The Pali terms given in parentheses are equivalents of standard Sanskrit
equivalents of the Tibetan; references are to Lokesh Chandra, Tibetan-Sanskrit
Dictionary, Compact edition, Kyoto, 1990 (7SD). Nos. 1-4, 6, 9-13, and 15-16
agree with the Pali. The order of nos. 2 and 3 is opposite to that of the Pali. The
remaining items are discussed in the notes.

® I have not traced an exact Pali parallel to (a)—(d), which agrees with the
Chinese.

® gzir ba = PID: pidita, paripidita, prapidita, also ardita, atura, arta: TSD
pp- 2083-84.

* ‘bhen pa is regularly used for the root KSIP; byed pa = karana. Cf. TSD
pp. 1592-93: ‘phen pa= dksepa, dksepana, avedha, preraka. The term may be
interpreted to mean that tanhd projects further existence and rebirth. I cannot

3 Continues...
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nature of source (niddna), (7) the nature of accumulating,” and
(8) the nature of defiling.® Cessation has (9) the nature of final
release (nissarana), (10) the nature of solitude (viveka), (11) the
“nature of being uncompounded (asamkhata), and (12) the
nature of freedom from death (amata). The path has (13) the
nature of outlet (niyydna), (14) the nature of achieving,* (15)
the nature of seeing (dassana), and (16) the nature of
predominance (@dhipateyya).*

suggest a Pali equivalent.

“The Pali has here sam-yoga. The Tibetan kun tu = sam; it is possible that here
tshogs (= accumulation, collection, group) = yoga, although such a translation is
not attested. kun tu tshogs pa = samdgata (TSD p. 24). Cf. Akira Hirakawa et
al., Index to the AbhidharmakoSabhdsya, Part 1, Tokyo, 1973, p. 362, samyoga
= mishuns par ldan pa, phrad pa, ‘brel ba, reg pa. The term may be interpreted
to mean that tanh@ accumulates suffering; in fact, in the present context, this
seems a more suitable interpretation of samyoga than the sense of “bond” =
safifiojana, though both are possible.

® The Pili has here palibodha = “obstruction, hindrance, obstacle, impediment,
drawback” (PED), a term which does not seem to be known in Buddhist
Sanskrit. The Tibetan yons su = pari. sbags, a rather rare term in translation
literature, does not carry the sense “obstruct”, but rather to saturate, dampen,
besmear, stain, pollute: cf. TSD p. 1742, khrag gis sbags = rudhira-mraksita;
khrag sbags §in = rudhiralipta; Lokesh Chandra, Tibetan-Sanskrit Dictionary,
Supplementary Volume 5 (New Delhi, 1993, p. 1349) sbags (pa) = aka,
adigdha, ardra, sikta; Hirakawa et al., p. 300, mraksa = sbags. Derge appears to
read spags, but I believe that sbags is the correct reading. I cannot suggest a
possible Pali equivalent.

“ Here the Tibetan is certainly different from the Pali, which has hetu (a term
regularly rendered in Tibetan as rgyu). The Tibetan yan dag par = sam; thob pa
= PRAP; byed pa = karana. Equivalents listed in 7SD (p. 2128) include
samprapana and samudagama. The Tibetan seems to be confirmed by the
Chinese, rendered as “arriving”. The term may be interpreted to mean that magga
leads to the realization of the levels of the ariyas: sotdpanna up to arahat.

® lhag pa = adhi; bdag po = adhipati (TSD p. 1198). Sanskrit ddhipatya is
usually rendered as dban byed (pa), dban (po), but there is little doubt that here
the text read adhipateyya.

/33/ 2
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(Translation from the Chinese)

How, through characteristics? (a) Il is the characteristic of
suffering. (b) Origin is the characteristic of cause. (c) Cessation
is the characteristic of non-birth. (d) The path is the
characteristic of the means of success."

And again, ill is the characteristic of (1) grief, (2) despair, (3)
the put together, (4) the limited.”® Origin is the characteristic of
(5) accumulation, (6) cause, condition,* (7) fetters, (8) clinging.
Cessation is the characteristic of (9) renunciation, (10) solitude,
(11) the non-conditioned and (12) the choice. The path is the
characteristic of (13) vehicle, (14) arriving, (15) seeing, (16)
reliance. Thus should these be known through characteristics.

On the whole the Vimuttimagga version of the 16 natures or
characteristics agrees with that of the Patisambhiddmagga, and confirms
that the exegesis was early and “pan-Theravadin”. The next evidence of
the theory is found in the Visuddhimagga (see above), a manual of the
Sth-century Mahaviharavasins. It is also given in still later texts such as
the Saratthasamuccaya, a commentary on the Catubhanavara composed
probably in Ceylon in the second half of the 12th century, and in the
Pathamasambodhi, a South-east Asian life of the Buddha (date
uncertain), *°

“ Translation from N.R.M. Ehara, Soma Thera, and Kheminda Thera, The Path
of Freedom (Vimuttimagga), [Colombo, 1961] Kandy, 1977, pp. 274,ult-275.7.
The translation shows a number of infelicities, and Nos. 4, 12, and 16 are
obscure (the numbering is my own).

means of success” might equal the thabs = updya of the Tibetan,

“ Could the Chinese translate viparimana in place of viparinama?

*1 take “cause, condition” to represent one characteristic.

® Saratthasamuccaya, Atthakathd-bhdnavdra, Vol. 4, repr. Bangkok, BE 2532

Continues...
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While the text inscribed on the spokes may be related in part to
the 16 senses of the Four Truths, it is impossible to match all of the
fragments. [8](3) and (5), pilana and ddhipateyya, certainly belong to the
group. The na of [8](1) might belong to dywhana, nidana, or niyyana.
The samudayasa of [8](4) and [9)(2) might be samudayassa, or possibly
samudaya-sacca. The sa of [8)(6) might be samudaya, sacca, or
saffioga. But there are no counterparts to the #i of [8)(2) or the dhi of
[91(1) (unless for some reason adhipateyya was given twice).*!

2) fIhe complete text of the octagonal pillar fragments may be restored
from a set of five verses cited without attribution in two of
Buddhaghosa’s works, the Visuddhimagga and Sammohavinodani, in
the Saddhammapakasini of Mahanama, which probably dates to the early
6th century, and in a Vinaya-fikd, the Saratthadipani, composed in
Ceylon during the reign of Parakkamabahu (12th century).* The citation
gives one verse for each of the Four Truths in succession, followed by a
concluding verse:

[CE 1989], Chap. 21, commentary on the Dhammacakkappavattana-sutta,
p. 53.9 foll; Pathamasambodhi (Phasabali), Bangkok, 2537 [1993],
Dhammacakka-parivatta, p. 126.8 foll. These references were first noted in
G. Coedés, “Une roue de la loi...”, p. 226.

% For #1i, we may also consider as candidates pavatti (for dukkha) or nivatti (for
nirodha). see Visuddhimagga, Chap. XV1.23, pavatti-pavattana-nivatti-
nivattana-lakkhandni. Another possibility is the *anuppatti of the Vimuttimagga.
® Visuddhimagga Chap. XVI.25, (Mm) III 79.13-80.3; Sammohavinodani
ndma  vibhangatthakatha,  (ChS)  80.12-22, (Nil)  86.18-87.2;
Saddhammapakasini nama patisambhidamaggatthakathda, (Mm, BE 2465 [= CE
1922]) I 74.1-11 (for Mahdndma see Warder, “Introduction”, p. xliv and
Norman, Pali Literature, pp. 132-33); Saratthadipani nama vinayatikd (Mm) IV
75,ult-76.10. Phrases preserved in the inscription are underdined. For a
commentary on the verses see . Paramatthamaiijus@ya nama visuddhi-
maggasamvannandya mahdtikdsammatdya tatiyo bhago, (Mm) 176.6-177.6.

13%/7~
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ndbddhakam yato dukkham dukkha arifiam na badhakam
badhakattaniyamena tato. saccam idam matam.

o]

tam vind ndfifato dukkham
dulkhahetuniyamena

na hoti na ca tam tato™>

ifi saccam visattika **
santam na ca na tam yato
tato saccam idam matam.
aniyyano na capi so

ifi 0 saccasammato.
bhitabhavam catiisvapi*®

nanna nibbanato santi
santabhdvaniyamena
magga aniam na niyyanam
tacchaniyyanabhavatta*

iti tacchavipalldsa-
dukkhadisu visesena® saccattham®® ahu panditati .
There is no pain but is affliction,

And naught that is not pain afflicts:

This certainty that it afflicts

Is what is reckoned here as truth.

No other source of pain than craving,
Nor aught that source provides but pain:

® Visuddhimagga (Mm) only has tan tato.

#The word visattikd occurs (usually in connection with fanhd and as object of
forms of the verb TRI) at Dhammapada 180a, 335b; Suttanipdta 333c, 768c,
857d; the Sanskrit visaktika occurs at Uddnavarga 3:14c, 15a; 15:4f; 16:6c¢, Sc,
10¢; 29:53a, 55a; 30:17d. It is not clear to me how Nanamoli arrived at his
rendering of the term as “considered” (see below).

* Saddhammapakdsini only has here -bhavena.

% catisvapi Visuddhimagga (HOS, Mm), Saddhammapakasini (Mm),
Sdratthadipani (Mm); catusu pi  Sammohavinodani (ChS), catusvapi
Sammohavinodani (Nal).

7 So Visuddhimagga Mm, Sdratthadipani Mm: v.. dukkhadisvavisesena

(Saddhammapakasini Mm), dukkhadisvavisesena (Visuddhimagga HOS;

Sammohavinodani ChS [-adi-], Nal).
% Saddhammapakdsini (Mm) only reads saccattham.

i
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This certainty in causing pain
Is why it is considered truth.

There is no peace except nibbana,
Nibbana cannot be but peace:
This certainty that it is peace

Is what is reckoned here as truth.

No outlet other than the path,
Nor fails the path to be the outlet:
Its status as the very outiet

Has made it recognised as truth.

This real infallibilty,

Which is their true essential core,

Is what the wise declare to be

Truth’s meaning common to all four.”

Enough of the text is preserved to show that the pillar gave at least the
first four verses. The Visuddhimagga of Buddhaghosa (first half of the
5th century), the Sammohavinodani and Mahanima’s Saddhamma-
pakasini (early 6th century) are earlier than the inscription, but since the
verse is a citation, it is not certain that any of these is the source of the
inscription, which remains unknown.

Texts dealing with thg Four Truths are found on other
dhammacakka inscriptions from the same period (BE 12th-14th

? Translation from Bhikkhu Nanamoli, The Path of Purification, Third edition,
Kandy, 1975, p. 565 and The Dispeller of Delusion, Part I, London, 1987,
p. 104.
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cenuries).” A wheel from Wat Phra Sri Ratanamahadhatu, Amphoe
Muang, Lop Buri was inscribed with the Dhammacakkappavattana-
sutta, as shown by the fragment udapadi vijja uda[padi], part of the
“refrain” that describes the arising of insight into the Four Truths.5' The
following non-canonical verse was popular:

sacca kicca kata fidnam  catudhd catudhd katam
tivattam dvadasakaram  dhammacakkam mahesino.

Insight into truth, task, and accomplishment

each performed four times

make up the three turnings and twelve aspects

that are the wheel of the dhamma of the Great Sage [the
Buddha).

The complete verse is preserved on the base of a dhammacakka
from Amphoe Kamphaeng Saen, Nakhon Pathom Province® and on the
hub of a wheel from the same province. Individual spokes of the latter
name the “twelve aspects” of the Four Truths.*’ Fragments of the verse
are known from octagonal pillar fragments from Sap Champa, Amphoe
Chai Badan, Lop Buri; the verse follows the ye dhamma gatha and is
followed by several canonical verses.®

®For a list of dhammacakkas see Bauer, Fig. F (p. 50); for a bibliography see

Bauer, n. 44 (p. 70). Unless otherwise noted, Bauer datm the inscriptions to the

6th century CE.

“ Supaphan p. 39; Charuk 1 123-25; Charuk boran run raek phop ti lop buri lae

klai khiang (hereafter referred to as Lop Buri), Fine Arts Department, Bangkok,

2524 [1981], pp. 5-6.

€ Supaphan p. 37; Charuk1 98-99.

® Supaphan pp. 34-36; Charuk 1 59-64; Coedés, “Une roue de la loi...”,
pp. 221-26.

* Supaphan pp. 21-27; Lop Buri 28-29, 74-81. Bauer (Fig. F) dates the

inscription to the 7th century CE.
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The verse summarizes the Dhammacakkappavattana-sutta. The
“three turnings” (fivatta) are the “insights (7i@na) into truth (sacca), task
(Kicca), and accomplishment (kata)” applied to each of the Four Truths
(catudhd catudhd katam); these constitute the “twelve aspects”
(dvadasakara) of insight into the Truths, which are the “wheel of the
dhamma” taught by the Great Sage at the Deer Park.® As Coedés has
pointed out, the verse is found in the Dhammacakkappavattana chapter
of the Pathamasambodhi® and in the Saratthasamuccaya.”’ As noted by
Coedés, the two works are centuries later than the inscriptions, which
date to the 6th or 7th centuries: neither can be the source of the verse,
which remains unknown.

The four truths are listed in a canonical verse known from an
inscribed brick from U Thong (Suphan Buri) and a stone bar from
Nakhon Pathom, as well as (in a slightly Sanskritized Pali) from Andhra
Pradesh.® A number of votive tablets recently excavated at the important
site of Yarang in Southern Thailand, dating to about the 7th century, list

EEd

® The twelve aspects are imbedded in an unidentified text of homage to the
Buddha found on a stone Buddhapada kept at Wat Chomphuwek, Amphoe
Muang, Nonthaburi. The inscription, in the Khom or Khmer script and from a
later period (circa BE 1800 = CE 1250), ends with the ye dhamma verse. See
Supaphan pp. 29-33.

% George Coedes, “Une roue de la loi...”, p. 226, and “Une vie indochinoise du
Buddha”, in Mélanges d’Indianisme & la mémoire de Louis Renou, Paris, 1968,
pp. 225-26. See now Pathamasambodhi (Phasabali), Bangkok, 2537 [1993},
p. 127.6.

@ Available to me (as also Coedés) only in the Thai translation, which cites the
first three lines of the verse in Pali: Saratthasamuccaya, Atthakathd-bhanavara,
Vol. 4, repr. Bangkok, BE 2532 [CE 1989], Chap. 21, commentary on the
Dhammacakkappavattana-sutta, p. 239.12.

® See Part 1 of the present article.
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the four truths, apparently in Sanskrit.®® At least one wheel from Siam
was inscribed with the text of the twelve links of conditioned arising
(paticca-samuppada), found on the spoke of “a wheel from Amphoe
Muang, Lop Buri.”

The Chai Nat inscriptions add to our knowledge of the textual
basis of Dvaravati Buddhism. The evidence of the canonical extracts in
Pali (including those known from other inscriptions of the period), which
agree closely with the Pali canon as we know it, in conjunction with
exegetical terms or phrases found in the Patisambhidamagga and with
verses found in the works of Buddhaghosa and in later texts, prove with
certainty that a form of Theravidin Buddhism was current, perhaps
predominant, in the Chao Phraya basin during the 6th and 7th centuries.

® Kongkaew Weeraprajak, “Analysis of the Inscriptions found at Yarang”, The
Silpakorn Journal, Vol. 33, No. 6, January-February 1990, pp. 35-50; Cha-ame
Kaewglai, “Charuk ye dhamma”, The Silpakorn Journal, Vol. 36, No. §,
September-October 1993, pp. 72-77.

® Supaphan p. 38; Charuk1109-11; Lop Buri 7-10.
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II. A PARITTA INSCRIPTION FROM SRIKSETRA IN BURMA

In his Historical Sites in Burma, U Aung Thaw, then Director
of Archaeology, referred to “a very recent discovery of a stone slab,
unfortunately badly flaked and weathered...made near the Shwedaga
Gate [at Sriksetra near Prome]. From the fragmentary lines could be read
extracts from three popular Pali recitations in verse, namely, the Margala
Sutta, the Ratana Sutta, and the Mora Sutta. 1t is datable fo [the] 6th or
7th century.”' The same author had already published the text of the
inscriptions in an article written in Burmese in 1968.% As far as I know, a
reproduction has not been published.

According to Aung Thaw’s earlier article, the three texts are in
fact from two different stones from two different sites.® The Mora-
paritta and Mangala-sutta are from the stone slab found near the
Shwedaga gate. The slab carried about 28 lines of text; the centre is
entirely effaced, and the seven fragmentary lines read by Aung Thaw are
from the right side. The Ratana-sutta is from a stone from Kon Yoe
village, north-west of Sriksetra. The broken stone carried four lines of

' Aung Thaw, Historical Sites in Burma, Ministry of Union Culture, [Rangoon],
1972, repr. 1978, p. 32.

? Aung Thaw, “New Light on Pyu Culture”, Union of Burma Jour nal of Literary
and Social Sciences, Research Development and Co-ordination Committee,
Vol. 1, No. 1, Rangoon, January, 1968, pp. 49-59. The brief English summary
on p. 261 does not mention the insgriptions. I am grateful to Michael Aung
Thwin and May Kyi Win (Northern I}linois University) for copies of the article.
The find has been discussed briefly by Sao Sdimdng Mangrdi in his The
Padaeng Chronicle and the Jengtung State Chronicle Translated, Ann Arbor,
1981, p. 15, referring (p. 295) to a paper in Burmese entitled “Later Evidence of
Pyl Culture”, read by U Aung Thaw at the Research Congress of Burma,
Rangoon, 24 March 1966 (not seen).

*Iam grateful to the U.S. Library of Congress office in New Delhi for providing
a summary of the relevant paragraphs, through the kind offices of E. Gene Smith.
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text. Here I present a romanized version of Aung Thaw’s Burmese
character transcription, following the author’s orthography and division
of words and lines, without any changes.*

{I. Mora-paritta)

1.1....pathavippabhaso tamtam na
1.2....apetayam cakkhuma eka
1.3....vimuttiya imamso

[II. Mangala-sutta)

2.1....andthapi

2.2....sadevata bhagavantam gathiya a
2.3....attasammapa ni dhica etammangala mutamam
2.4... janikammani etammangalamu

[IIL. Ratana-sutta]

3.1. siddhamyankim (khi) dhavahuramvasaggesuva
yamratanampanitam na...

3.2. attitathagatena idampibuddheratanam

panitam etena saccena su. ..tu

3.3. yanidha bhiitani...nibhummaniva
yaniva antalikkhe tathagatam

3.4. devamanussapdjitam. ..
...safigham namassami

“The author does not number the lines. His presentation of the seven lines of the
Shwedaga gate slab is clear, but I am uncertain whether my resolution of his text
of the Kon Yoe inscription into four lines is correct.
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1. Mora-paritta *

The first fragment is from the Mora-jataka, the ninth text of the
Dalha-vagga of the Duka-nipata (Jataka 11 33-38). The verses of this
Jataka were transmitted independently as the popular Mora-paritza.’® Line
1.1 of the inscription is from verse 1bc; line 1.2 is from verse 3a; line 1.3
is from verse 4de. The restored.text is as follows:$

la. [udet’ ayam cakkhuma ekaraja]

1b. [harissavanno] (1.1) pathavippabhaso

lc. tam tam na[massami harissavannam pathavippabhasam]
1.d. [tay’ ajja gutta viharemu divasam]

3a (1.2) apet’ ayam cakkhum[3] eka[rdja)

3b. [harissavanno pathavippabhiso]

3c. [tam tam namassami harissavannam pathavippabhasam]
3.d. [tay’ ajja guttd viharemu rattim]

4a. [ye brahmana vedagii sabbadhamme]

4b. [te me namo te ca mam palayantu]

4c. [ nam’ atthu buddhdnam nam’ atthu bodhiy3]
4d. [namo vimuttanam namo] (1.3) vimuttiya
4e. imam so [parittam katva]

4f. [moro vasam akappayi]

*There are some differences in the numbering of the verses in different editions
of the paritta, depending on whether or not the two introductory verses (not
given in the jdtaka version) are counted. I follow here the numbering in Lionel
Lokuliyana, Catubhdanavarapali, The Text of the Four Recitals, or The Great
Book of Protections, Sinhala Maha Pirit Pota, Colombo, n.d., pp. 34-37.

¢ Restored portions are given in plain type within brackets. Preserved fragments
are given in bold type.
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1. Mangala-sutta

The second fragment is from the Mangala-sutta, the fourth sutta
of the Ciila-vagga of the Sutta-nipata (Sn pp. 46-47).” Lines 2.1 and 2.2
are from the prose introduction (nidana); line 2.3 gives the complete text
of verse 3cd, and line 2.4 gives most of verse 6¢cd. The missing portions
may be restored as follows:

Nidana: [ekam samayam bhagava savatthiyam viharati jetavane] (2.1)

anathapi[ndikassa arame...ckam antam thita kho] (2.2) s3 devati -

bhagavantam gathaya a[jjhabhasi]...

3ab. [patiriipadesavaso ca pubbe ca katapuiifiata]
3cd. (2.3) attasammapanidhi ca etam mangalam utamam(!)

6ab. [danafi ca dhammacariya ca fiatakanaii ca sangaho]
6cd. [anavaj]-(2.4)-jani kammani etam mangalam u[uttamam]

HI. Ratana-sutta

The third fragment is from the Ratana-sutta, the first sutta of the
Ciilavagga of the Sutta-nipata (Sn pp. 39-42). Lines 3.1-2 give most of
verse 3; lines 3.3—4 give most of verse 15abc (or 16abc)® and a fragment
of line 17d, the last verse. The text may be restored as follows:

I refer here to the numbering of verses in the PTS edition of the Suttanipata.

¥ Since the first three lines of vv. 15 and 16 are the same, the lines might come
from either verse. The first three lines of v. 17 are also the same, but [ assume
from the dotted line in Aung Thaw’s text that there is a break with missing text,
which rules out v. 17.
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(3.1) siddham

3a. yankim[ci vittam ijdha va huram vi

3b. saggesu vd yam ratanam panitam

3c. na [no samam] (3.2) att[h]i’ tathdgatena
3d. idam pi buddhe ratanam panitam

3e. etena saccena su[vatthi hojtu

15a. (3.3) yanidha bhiitini [samagata]ni

15b. bhummani va yani va antalikkhe

15c. tathdgatam (3.4) devamanussapiijitam
15d. [buddham namassama suvatthi hotu]

17a. [yanidha bhiitani samagatani]

17b. [bhummani va yani va antalikkhe]

17¢. [tathagatam devamanussapiijitam]

17d. (3.4) sangham namassami(!) [suvatthi hotu]

The inscription seems to give an excerpt from the Ratana-sutta,
rather than a complete text. The siddham at the beginning suggests that
the text opened with verse 3 of the sutta. From verse 3 the extant text
jumps to the end of the sutta. In the absence of any plates, or a more
scientific description of the stone, it is impossible to say how much of the
sutta was included in the inscription.

?The atti of the printed text might be a misprint for atthi, the ta and the tha being
similar in Burmese script.

/L?z//} ;s
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Several other Pili inscriptions are known from the area.'® Aung
Thaw (Historical Sites, p. 32) notes that “these documents by themselves
suffice to establish the fact that Theravada Buddhism was flourishing
early at Sriksetra”.

Nandapuri Peter Skilling

“See Aung Thaw, Historical Sites, pp. 31-32; Nihar-Ranjan Ray, “Early Traces
of Buddhism in Burma”, The Journal of the Greater India Society, Vol. VI-1
(January, 1939), pp. 41-49; U Tha Myat, Pyu Reader, Rangoon, 1963; and G.H.
Luce, “The Advent of Buddhism to Burma”, in L. Cousins et al. (ed.), Buddhist
Studies in Honour of 1.B. Horner, Dordrecht and Boston, 1974, pp. 125-27,
cf, also H. Falk in J. Stargardt : The Oldest Known Pali Texts. JPTS XXI, 1995,

pp. 199-217.
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Sariputta and his works

Sariputta was one of the most _prominent monks of the
Polonnaruva Period:' he composed several texts in Pali, Sanskrit and
Sinhala. He was a disciple of Dibuldgala Mahakassapa, the first
known sanghardja of Ceylon,? and one of the most important members
of Parakkamabahu’s great council of theras, the date of which is

T

Abbreviations and the system for citing Pali sources follow the Critical Pali
Dictionary (Epilegomena to vol. 1, 1948, pp. 5*-36*, and vol. 3, 1992, pp. II-VI)
and H. Bechert, Abkiirzungsverzeichnis zur buddhistischen Literatur in Indien
und Sidostasien (Gottingen: Vanderhoeck & Ruprecht, 1990). The only
exception being PTS editions, which are cited without edition or date, e.g. Sv-pt
= Sv-pt (Sumangalavildsinipuranatika) Ee 1970 I-I11, edited by Lily de Silva.

I would like to thank Prof. R.F. Gombrich, Prof. Oskar von Hiniiber and Mr.
Royce Wiles, who carefully read this article, for their helpful suggestions and
corrections.

'PLC, pp. 190-192; O.H. de A. Wijesckera, “Pali and Sanskrit in the
Polonnaruva Period” in The Polonnaruva Period (Dehiwala: Tisara Prakasakayo,
1973), pp. 104, 107; S. Saparamadu, “The Sinhalese Language and Literature of
the Polonnaruva Period”, ibid, p. 120; A.P. Buddhadatta, Theravadi
Bauddhdcaryayd (Ambalamgoda: S.K. Candratilaka, 1960), pp. 77-83.

Mhv LXXVHI 6, 16, 57; Saddhamma-s 59, 7; Sis Ne 1961 25, 4; PLC,
pp. 176-77; A.P. Buddhadatta, Theravadi Bauddhicaryayd (Ambalamgoda:
S.K. Candratilaka, 1960), pp. 75-77; H. Bechert, Buddhismus, Staat und
Gesellschaft (Frankfurt: Alfred Metzner Verlag, 1966), vol. 1, p. 265;
S. Jayawardhana, Handbook of Pali Literature (Colombo: Karunaratne & Sons
Lid, 1994), pp. 79-80. Cf. Mp-t Be 1961 I, 11-16 = Sp-t Be 1960 I 1, 7-12:
Kassapam tam mahatheram sanghassa parindyakam ... yam nissdya vasanto
'ham vuddhipatto 'smi sasane. In Mp-t Be 196111, 17-20 = Sp-t Be 19601 |,
13-16, another teacher of Sariputta called Sumedha is also mentioned.
Mahidkassapa and Sumedha were, according to S. Jayawardhana, “the principal
and the vice-principal of the Alahana Parivena in Jetavana Vihara” (Op. cit,
p. 144, refers to [A.P. Buddhadatta] Pdlisahityaya (Ambalamgoda: Ananda
Potsamiagama, 1956), vol. 1, pp. 249-252, 260-262).

Journal of the Pali Text Society, Vol. X¥II, 1997, pp.159-179
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“tentatively fixed at 1165 A.D.”® Dimbulagala Mahakassapa, who was
in charge of the reformation of the Buddhist order under the patronage of
king Parakkamabahu I (1153-86),* was appointed by the king himself to
organise and preside over the great council of theras to reform the
Buddhist order and establish the Vinaya rules. After the council held
under the presidency of Mahakassapa thera many fikis were written,®
and one of the most important authors was Sariputta, “perhaps brightest
among the constellations that adorned Ceylon’s literary firmament during
Parakrama-Bahu’s reign.”® On account of his erudition he was called
Sagaramati,” “like the ocean in wjsdom”, and was “like all the other
leamed men of his period, a clever Sanskrit scholar as well.”® Perhaps he
was the immediate successor of Mahakassapa as sanghardja of Ceylon’
and was very influential with a large circle of disciples such as Vacissara,
Sumangala and Dhammakitti, who were famous Pali authors and

*V. Panditha, “Buddhism During the Polonnaruva Period” in The Polonnaruva
Period (Dehiwala: Tisara Prakasakayo, 1973), p. 137; see also W. Geiger,
“Introduction” in Mhv Trsl., pp. xxviii-xxix; Geiger, § 31, n. 4.

‘Saddhamma-s 58, 13-14; Sas Ne 1961 25, 4-5; Mhv LXXVIIl 6. On the
reform of the Buddhist order during the reign of Parakkamabahu I see also
Saddhamma-s 58-59; Mhv LXXIII 11-22; LXXVIII 1-30; S3s Ne 1961 25,
1-12; PLC, pp. 176-77; W. Geiger, Culture of Ceylon in Mediaeval Times
(Wiesbaden: Otto Harrassowitz, 1960), p. 209, § 202; W. Geiger, Mhv Trsl
(Cilavamsa), vol. 2, p.102, n. 2; V. Panditha, “Buddhism During the
Polonnaruva Period” in The Polonnaruva Period (Dehiwala: Tisara Prakasakayo,
1973), pp. 136-138; H. Bechert, “The Nikdyas of Medieval Sri Lanka and the
Unification of the Samgha by Pardkramabdhu I” in Studies on Buddhism in
Honour of A.K. Warder, Toronto 1993, pp. 11-21.

*Saddhamma-s 58, 27 - 60, 24; PLC, pp. 192-194.

PLC, p. 190.

’Saddhamma-s 63, 15.

*PLC, p. 190.

*H. Bechert, Buddhismus, Staat und Gesellschaft (Frankfurt: Alfred Metzner
Verlag, 1966), vol. 1, p. 265.
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religious leaders.' Sariputta resided in the Jetavana Vihdra! at
Polonnaruva in a “vast and glorious pdsada with rooms, terraces and
chambers” ' which the king had specially built for him.

The writing of the fikds on the canonical texts most probably
started very soon after the convocation, because according to
Saddhamma-s, it was completed in one year.® “The fikds were sub-
commentaries, that is to say, works containing expositions of points in
the Atthakathd or commentaries which needed further elucidation for
correct interpretation; or sometimes they merely gave additional
information regarding the discussions in the commentaries, e.g. more
illustrative stories.”'* In the chapter where the writing of the fikas is
described Saddhamma-s'* does not name the authors of the fks:
“Sariputta’s name is not mentioned, and no special works are assigned to

“For a detailed discussion on Siriputta’s disciples and their works see PLC,
pp. 198- 219 (Sariputta’s Circle); Geiger, §§ 32-34.

"Mp-t Be 1961 I11 370, 24 = Sp-t Be 1960 I 496, 11 = Palim Be 1960 468, 12:
sitalidakasampanne vasam Jetavane imam. See also Abhidh-s-mht 212, 1-4;
Abhidharmarthasangrahaya Sanna, ed. by Paiifiamoli Tissa, 3rd ed.
(Ambalamgoda: W.E. de Silva, H.S. de Silva and R.CP.W. Vaidyaratna, Vijaya
Printing Press, 1926, B.E. 2469), p. 257, v. 1; Somadasa, Cat, vol. 1, p. 235.
®W. Geiger, Mhv Trsl. (Cilavamsa), vol. 2, p. 105; Mhv LXXVII 34:
thirasilassa therassa Sariputtavhayassa pi, hammiyatthalagabbhehi maha-
pasadam ujjalam.

“Saddhamma-s 60, 26-28: ayam pitakatthakathdya  atthavannana
ekasamvaccharen’ eva nitthita.

“PLC, p. 192. On the etymology of the word ki and on the evolution of fiki
literature see Lily de Silva, “General Introduction” in Sv-pt, pp. xxviii-xli; on the
methods of exegesis in the sub-commentaries see S. Na Bangchang,
“Introduction” in A4 Critical Edition of the Milapariydyavagga of
Majjhimanikdya-atthakathdtiki (unpublished Ph.D. diss., Univ. of Peradeniya,
1981), pp. cxxviii-cxliv. See also K.R. Norman, Pali Literature (chsbadcn
Otto Harrassowitz, 1983), pp. 148-51.

“Saddhamma-s 58, 27 - 60, 24.
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him.”'® In the next chapter Saddhamma-s gives a list of many authors,
among them Sariputta is mentioned, under the name Sagaramati, as the
author of Vinayasangaha (Palim)."” Accbrding to G.P. Malalasekera
“the fikas may be regarded as the work of a school, rather than of single
individuals” and Sariputta “may possibly have been appointed to
supervise certain sections of the work - the Vinaya, Adiguttara and
Majjhima portions.”"® Whatever the truth may be, Sariputta is mentioned
in the bibliographical texts and in the colophons of the works of his
disciples as the author of the following works:

Saratthadipani Vinayatika (Sp-t)

Anguttaranikayatika, Catuttha Saratthamaiijiisa (Mp-t)
Palimuttakavinayavinicchayasangaha (Palim)
Palimuttakavinayavinicchayasangahatikd (Palim-vn-t)
Paricikdlankara

Abhidharmarthasangrahaya Sanna (Abhidh-s-sn)

S O T M

“PLC, p. 193.

“Saddhamma-s 63, 15-16:  Sagaramatinamena therena racitam idam,
Vinayasamgaham ndma vinayatthappakasanam.

"PLC, p.194; cf. also Geiger §31. Majjhimanikayapurdnatiki, Dutiya

. Linatthapakdsini (Ps-pt) is ascribed to Dhammapala; for further discussion on
-the authorship of Ps-pt see S. Na Bangchang, “Introduction” in 4 Crifical Edition
of the Milapariyayavagga of Majjhimanikaya-atthakathagika (unpublished Ph.D.

diss., Univ. of Peradeniya, 1981), pp. xxiv-xxxix, sce also H. Saddhatissa,
“Introduction” in Upas, p. 47, n. 154. In CPD, Epilegomena to vol. 1, p. 40%,
2.2,12, Majjhimanik3yatika, Dutiya Saratthamanjiusd (Ps-f) is ascribed
Sariputta of Polonnaruva, but no further evidence is given. According
Saddhamma-s 59, 23-35, the four fikds with a common name Saratthamanjisa
(Sv-t, Ps-t, Spk-t, Mp-t) were written by the “elders” (therd bhikkhii) during the
reign of Parakkamabahu 1(1153-86). As faras Iam aware no research has been
done yet on the authorship of Majjhimanikayatiki, Dutiyd Sdratthamarijisa
(Ps-t).
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1. Visuddhipathasargaha

8. Kammatthanasangaha
9. Mangalasuttatika -
10. Sampasddani

11. Padadvatira.

1. Saratthadipani Vinayatiki (Sp-t)." This is the second fika
on Buddhaghosa’s Samantapasadika on Vinayapitaka, written at the
request of king Parakkamabdhu L% the first fikdi was written by ™

®Gv 61, 30-31; 71, 10-14; Sas Ne 1961 31, 13; Sis-dip Ce 1880, v. 1201;
Pitakat-samuin’ (Pit-sm) 239; Don Martino de Zilva Wickremasinghe,
“Introduction” in Catalogue of the Sinhalese Manuscripts in the British Museum
(London: The British Museum, 1900), p. xv; PLC, p. 192; A.P. Buddhadatta,
Palisdhityaya (Ambalamgoda: Ananda Potsamagama, 1956), vol. 1, pp. 249-252;
AP. Buddhadatta, Theravadi Bauddhdcaryayé (Ambalamgoda: S.K.
Candratilaka, 1960), p. 78; Oskar von Hiniiber, A Handbook of Pali Literature
(Berlin/New York: Walter de Gruyter, 1996), pp. 172-173 (§§ 373-374).
Besides the Chatthasangayana edition (Sp-t Be 1960 I-III) there are four
earlier printed editions of Sp-t (Be 1904 I-1I, 1910-11 I-IV, 1913 I-1V, 1915-18
I-IV) listed in L.D. Barnett, A Supplementary Catalogue of the Sanskrit, Pali and
Prakrit Books in the Library of the British Museum (London: British Museum,
1906-28), vol. 2, column 946; CPD, Epilegomena to vol. 1, p. 38*% 12,12
mentions Be 1902-24 [-IV and Ce 1914 ad Sp 1 1, 1 - Il 516, 17. In Lankave
puskola pot namavaliya (LPP), vol. 1, p. 101, s.v. (Samantapasadikd Dutiya
tika), Dutiya Vinayatika, Saratthadipani, Maha Saratthadipani, vol. 2, p. 76, s.v.
Samantapasadikd  Majjhimatikd, Vinayamahatikd, Maha Saratthadipani,
Saratthadipani many Mss. of Sp-t are listed; see also V. Fausboll, “Catalogue of
the Mandalay MSS. in the India Office Library” (Formerly part of the King’s
Library at Mandalay), JPTS (1894-96), pp. 12-13, Mss. 14-16; A. Cabaton,
Catalogue sommaire des manuscrits sanscrits et palis (Paris: Bibliothéque
nationale, 1908), fasc. 2, p. 9, Ms, 45; W.A. de Silva, Catalogue of Palm Leaf
Manuscripts in the Library of the Colombo Museum (Colombo: Ceylon
Govemnment Press, 1938), p. 5, Mss. 14-15.
®3p-t Be 1960 111 496, 6: ajjhesito narindena, so 'ham Parakkamabdhuna.
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Vajirabuddhi, who “most likely lived in the late Anuradhapura period,”?'
and is called Vajirabuddhitika (Vib). In the colophon of
Abhidhammatthavibhavinitikd (Abhidh-s-mht) written by Sumangala,
one of Sariputta’s disciples,? the author praises his teacher and mentions
Saratthadipani (Sp-t) as his most important work:

having been supported by the compassion of Sariputta thera,
who possesses many virtues most excellent and firm, and
whose commentaries on Vinayatthakatha and so on — the
foremost among which is Saratthadipani — show here the
greatness of his knowledge and gladden good people with
explanations of the essence of sweet meaning...”

A Pagan inscription dated 1442 A.D. (B.E. 804) mentions two
Vinayatikas : (1) tiga pardjikan, identified by G.H. Luce and Tin Htway?

H. Saddhatissa, “Introduction” in Upas, p. 54. According to Lily de Silva
(“General Introduction” in Sv-pt, p. xxxviii) Vajirabuddhi lived in the 1lth
century, but see W.B. Bollée, “Die Stellung der Vinayatikas in der Pali-Literatur”,
ZDMG, Suppl. 1, 17 (1969): pp. 824-835.

2PLC, p. 200; Geiger, § 32, 4; H. Saddhatissa, “Introduction” in Abhidh-s and
Abidh-s-mht, pp. xviii-xix.

ZAbhidh-s-mht 212, 9-14: fidnanubhdvam iha yassa ca siicayanti samvannand
ca  vinayatthakathadikdnam  Saratthadipanimukhd  Madhuratthasara-
sandipanena  sujanam  paritosayanti.  tass’ danukampam  avalambiya
Sariputtatherassa thamagatasaragundkarassa... (R.F. Gombrich suggests
Saratthadipani- m.c.; Madhuratthasara- or madhuratthasdra- 7). Cf. the
colophon of Abhidharmarthasangrahaya Sanna atthe end of this article, where
the most complete list of Sariputta’s works is given. See also Somadasa, Cat,
vol. 1, p. 235.

G.H. Luce and Tin Htway, “A 15th Century Inscription and Library at Pagan,
Burma” in Malalasekera Commemoration Volume (Colombo: The Malalasekera
Commemoration Volume Editorial Committee, 1976), p. 218, Ms. 9; cf. PLB,
p. 102, where the title of the Ms. 9 is mentioned as Pardjikakanda-tika.
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as “Pardjikafkanda] sub-commentary Saratthadipani”, and (2) tigd
terasakan which is identified as “/Samghadisesakanda] Rules sub-
commentary”** which seems also to be a part of Saratthadipani ®

2. Anguttaranikiyatik, Catutthd Saratthamgiijisd (Mp-t).”

In this fika six verses of the prologue are nearly identical with six verses

®G.H. Luce and Tin Htway, as preceding note, p. 219, Ms. 10; cf. PLB, p. 102
where the title of the Ms. 10 is mentioned as Terasakanda-tika. Pit-sm 240 lists
terasakan tika, and the preceding (k3 - which corresponds to figd pardjikan in
the inscription - is mentioned as Saratthadipani (Pit-sm 239).

%Cf, the Ms. in the India Office Library with the title Terasakan tika path which
ends with: ett@vatd ca, Vinaye pdtavattdya Vinayath akathaya sa,
Saratthadipani nama sabbaso parinitthita ... Terasakandavannand nithita (see
V. Fausbéll, “Catalogue of the Mandalay MSS. in the India Office Library”
(Formerly part of the King’s Library at Mandalay), JPTS (1894-96), pp. 12-13,
Ms. 16).

?Gv 61, 32-33; 71, 11-14; Sas Ne 1961 31, 13; Sas-dip Ce 1880, v. 1201; Pit-
sm 202-212 (cf. 239); PLC,; pp. 192, 194-195; A.P. Buddhadatta, Palisahityaya
(Ambalamgoda: Ananda Potsamagama, 1956), vol. 1, pp. 260-262; A.P.
Buddhadatta, Theravddi Bauddhdcaryayé (Ambalamgoda: S.K. Candratilaka,
1960), p. 78; Oskar von Hiniiber, 4 Handbook of Pali Literature (Berlin/New
York: Walter de Gruyter, 1996), p. 173 (§§ 375-376).

Besides the Chatthasangdyana edition (Mp-t Be 1961 I-IIl) there exist the
following three earlier editions of Mp-t: Be 1910 I-II (see CPD, Epilegomena ©
vol. I, p. 41*,2.4,12); Ce 1907 (see W.A. de Silva, “A List of Pali Books Printed
in Ceylon in Sinhalese Characters”, JPTS (1910-12), p. 150; not listed in CPD,
Epilegomena to vol. 1, p. 41*, 2.4,12); Ce 1930 (see EncBuddh, vol. 1, fasc. 4,
p. 629, s.v. Anguttara-nava-tikd; not listed n CPD, Epilegomena to vol. I,
p. 41*,2.4,12). Mp-t Ce 1907 contains most of Ekanipatatika (cf. Mp-t Be 1961
11,1 -254,17) and Ce 1930 contains the entire Ekanipatatika. The Mss. of Mp-t
are listed in; LPP, vol 1, p. 2 (5 Mss. in Sinhala script), vol. 2, p. 1 (7 Mss. in
Sinhala script), vol. 3, p. 164 (1 Ms. in Burmese script from the British Museum,
Or 2089); W. A. de Silva, Catalogue of Palm Leaf Manuscripts in the Library of
the Colombo Museum (Colombo: Ceylon Government Press, 1938), vol. I, p. 37
(1 Ms. in Sinhala script); Pit-sm 202-212 (1 Ms. in Burmese script). For a
detailed description of the editions and some of the above mentioned Mss. of

Continues...
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in the prologue of the Saratthadipani,®® the colophons are also very
similar®® and the first few pages of both texts likewise show very few

differences.”® These similarities could be evidence of common
authorship.

Itis also interesting to note that although the first few pages of
Mp-t (and Sp-t) are quite different from the introductory pages of the
puranatikas on DN, MN and SN (Sv-pt, Ps-pt, Spk-pt’') written
Dhammapala, all the four nikdyatikas (Sv-pt, Ps-pt, Spk-pt, Mp-t) have
many parallel passages.®

Mp-t see P. Pecenko, “Introduction” in Anguttaratikd, Catuttha
Saratthamafijiisa, vol. 1 (Mp-t Ee (PTS) 1996).

Pit-sm 199-201 also lists an incomplete manuscript of the “old” (hon’) fikd on
Anguttaranikdya (Mp-pt, see CPD, Epilegomena to vol. I, p. 41*, 2.4,11), which
is, according to Pit-sm (1989 edition), at present held in the National Library,
Rangoon (note on Pit-sm 1 informs us that all the entries which are marked by an
asterisk - and Pit-sm 199-201 are marked by an asterisk - are held in the National
Library, previously Bemard Free Library; see also H. Bechert et al, Burmese
Manuscripts (Wiesbaden: Franz Steiner Verlag, 1979), Part 1, p. XXXIV). The
manuscript contains only Eka-, Duka- and Tikanguttaratiki. In a letter dated 10
October 1995 Prof. U Ko Lay informs me that “the old Anguttaratikds appear to
be out of use in Myanmar monasteries for a long time”. Cf. also Oskar von
Hiniiber, Op. cit., pp. 167 (§ 357), 173 (§ 376).

These are verses 2-7 in the prologue of Mp-t, and verses 4-9 in the prologue of
Sp-t, see Mp-t Be 196111, 11-2,2 and Sp-t Be 196011,7 - 2, 2.

®The colophons differ only in the first two verses, see Mp-t Be 1961 III 370, 15
- 371, 8 and Sp-t Be 1960 III 496, 2-23.

*Cf. Mp-t Be 196113,7 - 5, 14 and Sp-t Be 196012, 18 - 5, 7.

Sv-pt = Sumangalavilasinipuranatika; Ps-pt = Paparicasiidanipurdinatika; Spk-
pt = Saratthapakdsinipuranatika.

The introductory portions in these four fikds are similar because they comment
on the introductory verses inSv 1,1 -2,9;Ps11,1-2,13; Spk 11,1 -2, 21
andMp 11,1 -3, 3, which are identical in most cases. Mp-t is nevertheless quite
different from the other three fikds because: 1) it has the introductory verses
which the other three fikds do not have (six verses are the same as in Sp-t, see

Continues...
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3. Palimuttakavinayavinicchavasangahg (Palim).*® According

to G.P. Malalasekera this is purely the work of Sariputta himself and not
the work of an assembly of fikd compilers” under the supervision of
Sariputta as is the case with Mp-t and Sp-t.** The colophon of Pilim is

sbove note 28); 2) the prose passage following the verses is much more similar
to Sp-t (and Sv-nt) than to the other three fikds ; 3) the Netti method applied to the,
first sutta in each of the four nikdyatikds (Sv-pt, Ps-pt, Spk-pt, Mp-t) is much
longer in Mp-t. See also “Table of Parallel Passages” in P. Pecenko,
Anguttaranikdyatika,  Catutthd  Saratthamarijisé:  Ganthdrambhakatha,
Gantharambhakathavannand, Ripddivaggavannand (unpublished Ph.D. diss.,
The Australian National University, 1994), pp. 330-343.

3Saddhamma-s 63, 15-16; Gv 61, 31; 71, 10-14; Sas Ne 1961 31, 22; Sas-dip
Ce 1880, v. 1201; Pit-sm 260 (cf. 239); Geiger, § 31; de Zilva Wickremasinghe,
as note 19, p. xv; PLC, pp. 190-192; A.P. Buddhadatta, Palisahityaya
(Ambalamgoda: Ananda Potsamdgama, 1956), vol. 2, pp. 297-298; A.P.
Buddhadatta, Theravadi Bauddhdcaryayo (Ambalamgoda: S.K. Candratilaka,
1960), p. 78; Oskar von Hiniiber, 4 Handbook of Pali Literature (Berlin/New
York; Walter de Gruyter, 1996), p. 158 (§§ 334-335).

Besides the Chatthasangayana edition (Palim Be 1960) there are three earlier
printed editions of Palim (two Be 1909, Ce 1913) listed in L.D. Bamett, 4
Supplementary Catalogue of the Sanskrit, Pali and Prakrit Books in the Library
of the British Museum (London: British Museum, 1906-28), vol. 2, columns
945-946. The Mss. of Palim are listed in: V. Fausbéll, “Catalogue of the
Mandalay MSS. in the India Office Library” (Formerly part of the King's
Library at Mandalay), JPTS (1894-96), pp. 117-18, Ms. 30; A Cabaton,
Catalogue sommaire des manuscrits sanscrits et palis (Paris: Bibliothéque
nationale, 1908), fasc. 2, pp. 52, 80, 152, Mss. 255, 377, 713; W.A. de Silva,
Catalogue of Palm Leaf Manuscripts in the Library of the Colombo Museum
(Colombo: Ceylon Government Press, 1938), pp. 8-9, Mss. 23-25; CE.
Godakumbura, Catalogue of Ceylonese Manuscripts (Copenhagen: The Royal
Library, 1980), pp. 52-54, Ms. 30; H. Braun et al., Burmese Manuscripts,
Verzeichnis der orientalischen Handschriften in Deutschland, vol. 23, 2
(Stuttgart: Franz Steiner Verlag, 1985), p. 159, Ms. 340; Somadasa, Cat, vol. 1,
pp. 319-320, Ms. Or. 6601(57).

*PLC, pp. 194-195.
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very similar to the colophons of Sp-t and Mp-;** all three works were
written at the request of king Parakkamabahu I in the Jetavana Vihara in
Polonnaruva. The work has been known under several different titles:
Palimuttakavinayavinicchayasangaha, Vinayasangahatthakathd, Vinaya-
sangaha, Vinayasangahapakarana® In Lankavé puskola pot
namavaliya (LPP) several names for Palim are also given:
Pilimuttakavinayavinicchayasangaha,  Pdlimuttakaya,  Palimuttaka-
vinaya, Palimuttakavinayavinicchaya, Mahavinayasangaha, Vinaya-
sangaha’  Pitakatsamuin’ (Pit-sm) 260 gives it under the name
Vinayasangahatthakathd, which seems to be the correct title, since it was
“a summary of the Vinaya Pitaka, divided into various sections, giving
the explanations of Vinaya rules.”*® On the title page of Palim Be 1960
the following title is given: “Palimuttakavinayavincchayasangaho” ti pi
voharitd Vinayasangaha-atthakathd@. In the Pagan inscription two Mss.
are mentioned:™ vineAi sangruiw ki, which is identified as
Vinayamahdsangaha, and vinefi sangruiw nay, identified as
Vinayasangaha. Similarly Pit-sm lists first Vinayasangaha-atthakatha,
written by Sariputta,”® which obyiously corresponds to the “greater” (ki)
Vinayamahdsangaha mentioned in the inscription as vineri sangruiw kri.

“Cf. Palim Be 1960 468, 8-21; Mp-t Be 1961 11 370, 15 - 371, 8; Sp-t Be 1960
111 496, 2-23.

¥PLC, p. 191. In Somadasa, Cat(vol. I, p. 233) it is also mentioned as Vinaya-
vinicchaya (Vin-vn) which is a mistake because Vin-vn was written by
Buddhadatta; see Vin-vn (Ee 1927), ed. by A.P. Buddhadatta. On the term
palimuttaka see Steven Collins, “On the very idea of the Pali canon”, JPTS 15
(1990), p. 92. )

YLPP, vol. 1, p. 58; vol. 2, p. 44 (lists many Mss. of Palim in the temple libraries
in Sri Lanka).

®PLC, p. 190.

®G.H. Luce and Tin Htway, as above note 24, p. 219, Mss. 11, 12. Cf. PLB,
p- 102 where these two texts are called “Vinayasangaha-atthakathd (the greater)”
(Ms. 11) and “ Vinayasangaha-atthakathd (the less)” (Ms. 12).

“pit-sm 260.
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Then it mentions two Mss. of Vinayasangahaway atthakatha* which
correspond to the “lesser” (nay) Vinayasarngaha mentioned in the
inscription as vinefi sangruiw nay. Also among the titles of Palim given

in LPP* are Mahavinayasangaha and Vinayasangaha, which seem to

correspond to the “greater” (ki) and the “lesser” (fay) Vinayasangaha

listed in the Pagan inscription and in Pit-sm. Are these two different

texts or just two names for the same text? In the Burmese sources they

are mentioned as different but in LPP they are just two names of Palim.

Malalasekera explains this “variety of the titles” as follows:

It has been suggested in view of the variety of the titles under
which the book is known that Vinayasangaha, or, to give its full
name, Palimuttaka-Vinayavinicchayasangaha, was only part of
a much larger Mahd-Vinayasangahapakarana, but I see no
reason to accept this suggestion. It is only too well known that
the work of ancient authors often bore more than one title -
sometimes confusedly so - and it is quite likely that Sariputta’s
work was no exception to this custom and that whatever its full
and original name was, it was generally called the
Vinayasangaha

4, Eg‘limym'lgviggygyi_r_zjgg_hﬂmn‘ gahatikd (Palim-vn-t), also
Vinayasangahapuranatikd, a tikd on Vinayasangaha (Pilim), which
some sources also ascribe to Sariputta. According to Malalasekera

“Pit-sm 261-62. According to Pit-sm there are no Mss. of this text available in
Burma (see above note 27). Pit-sm 262 ascribes it to Cai' Kii' of Ratanapura
(Ava); cf. PLC, p. 191.

“LPP, vol. 1, p. 58, vol. 2, p. 44.

“PLC, p. 191.

“Gv 61, 32; 71, 11; Pit-sm 291 (cf. 239); de Zilva Wickremasinghe, as note 19,
p. xv; PPN, vol. 2, p. 884; Oskar von Hintiber, 4 Handbook of Pali. Literature
(Berlin/New York: Walter de Gruyter, 1996), p. 158 (§§ 336).

Continues...
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“two fikas are extant in Ceylon, one old (purdna) and the other one new
(nava), but the author and the date of neither is known™* In the
colophon of Abhidharmarthasangrahaya Sanna (Abhidh-s-sn) it is also

mentioned that Sariputta is the author of both Vinayasangaha and the fika
onit: '

... virtuous gurw, monk Sariputta, wrote Vinayasangaha to help
those who practice contemplation, and he also composed its
commentary on the words which have hidden meaning ...

5. Pafcikglarnkdra. This is a Sanskrit work, a fikd on
Ratnamati’s Candravyakaranatikd, also called Candraparicikd.” This

< A Sinhalese printed edition of Palim-vn-t (Ce 1908 edited by K. Paiifidsira)
is:listed in L.D. Barnett, 4 Supplementary Catalogue of the Sanskrit, Pali and
Prakrit Books in the Library of the British Museum (London: British Museum,
1906-28), vol. 2, column 946; also CPD, Epilegomena to vol. 1, p. 39*, 1.3.5,1.
A Ms. of the Palimuttaka Tikd is given in W.A. de Silva, Catalogue of Palm
Leaf Manuscripts in the Library of the Colombo Museum (Colombo: Ceylon
Government Press, 1938), p. 9, Ms. 26; LPP, vol. 1, p. p. 58, s.v. Pdlimuttaka-
vinayavinicchayasangahapuranatika, vol. 2, p. 44, s.v. Palimuttakavinaya-
vinicchayasangahapuranatika, anuttana-atthadipani, anuttanapadavannand lists
several Mss. of Palim-vn-{. There is another fika on Palim witten by
Tipitakalankara (1578-1651) called Vinayalankaratika, see PLB, p. 54; Geiger
§43; A.P. Buddhadatta, Pdlisahityaya (Ambalamgoda: Ananda Potsamdgama,
1956), vol. 2, pp. 298-300; Oskar von Hiniiber, Op. cit., p. 158 (§ 337).
“PLC, p. 191. These two fikds on Palim are most probably Palim-vn-t, ascribed
to Sariputta, and Vinaydlankdratika, written by Tipitakilankdra,
“Text at the end of this article, vv. 2-3: ....Sdrisutena yating gurund gunena
yoginam upakdrdya kato Vinayasangaho ten' eva racita ¢’ assa
linatthapadavannand. According to Somadasa, Cat, vol. 1, p. 233, the colophon
was written by Sédriputta himself; linatthapadavannand in the colophon is read
Linatthapadavannana (ibid, p. 235) and taken as “Linatthapadavapnana (on
Paparicasadani)” (ibid, p. 233) which is not correct (see above note 18). Cf.
Dith VI 2 quoted below.
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work seems to be lost.® Ratnamati’s Candravyakaranatika is also
mentioned in the Pagan inscription as Candraparncika: “Word-for-word

commentary on Candra’s grammar”.** Dhammakitti, one of Sariputta’s

immediate disciples,”® mentions in the colophon of his Dathdvamsa
(Dith), a poem composed in the beginning of 13th century,* four of the
above mentioned works of Sariputta:

he who wrote the praised fikd on the paiijikd to the excellent
grammar composed by Candragomin, and a fikd on the Vinaya
commentary Samantapdsadika, which produces the power of

“Gv 61, 33 (where the Paficakd is mentioned as one of the five works of
Sariputta); 71, 15-16 (sakatasaddasatthassa Paricikda nama tikdgandho attano
matiya Sariputticariyena kato), Sas-dip Ce 1880, v. 1203 (Paficikaya tu fikapi
dhimatd kaviketund, therena Sdriputtena katd parahitatthing); Pit-sm 1124
(mentions Candrikdparicikatiki written by Sdritanuja, the author of
Sératthadipanitika; cf. also Pit-sm 239); de Zilva Wickremasinghe, as note 19,
pp. xiii, xv; PLC, p. 190 (mentions Ratmamatiparjikitikd or Parjikalankara),
AP. Buddhadatta, Theravddi Bauddhdcaryayé (Ambalamgoda: S.K.
Candratilaka, 1960), p. 78, Palisahityaya (Ambalamgoda: Ananda Potsamagama,
1956), vol. 1, p. 251; Somadasa, Cat, vol. 1, p. 233; H. Bechert, “Sanskrit-
Grammatiken in singhalesischer Uberlieferung”, StII 13/14 (1987) [Festschrift
W. Rau], pp. 8-10 (mentions Ratnaérijfiana or Ratnamatipdda, also known as
Ratnaéripada, as the author of Candrapariciki, also Ramamatiparijika).

On Candravyakaranatika see Th. Oberlies, “Verschiedene neu-entdeckte
Texte des Candravydkarana und ihre Verfasser (Studien zZum Candravyakarana
D", Stil 16 (1992), pp. 164-168, and “Das zeitliche und ideengeschichtliche
Verhiltnis der Candra-Vrtti zu anderen V(ai)yakaranas (Studien zum
Candravyakarana IIT)”, Stlf 20 (1996) [Festschrift Paul Thieme], pp. 265-275.
“AP. Buddhadatta, Palisahityaya (Ambalamgoda: Ananda Potsamagama, 1956),
vol. 1, p. 251; H. Saddhatissa, “Introduction” in Upas, p. 46; H. Bechert, as note
47, p. 10. No Mss. are mentioned in Pit-sm 1124 and LPP.

“G.H. Luce and Tin Htway, as above note 24, p. 239, Ms. no. 203. Cf. PLB,
p. 107, where Ms. 201 is given as Candrapavicikara [-pafijika], and p. 107, n. 3.
*Dath VI 4-6; PLC, p. 195.

YGeiger, § 34, 1.

#



172 Primoz Pecenko /;L ?/%

wisdom, wrote a fiki on the excellent commentary on
Anguttaranikdya, which destroys the restlessness of delusion,
and a book called Vinayasangaha for the multitude of those
who are self-controlled and are exerting themselves in
meditation.*

6. Abhidharmarthasangra nne (Abhidh-s-sn). This is a
paraphrase of Abhidhammatthasangaha in Sinhala which is ascribed to
Sariputta,”” who according to Hugh Nevill** “calls his own work the
Abhidhammatthasarngaha Sithalatthavannand”. There exist several
manuscripts®® and at least four printed editions*® of this work.

®Dath VI 1-2: yo Candragomiracite varasaddasatthe tikam pasattham akarittha
ca Paricikdya buddhippabhavajananii ca aka  Samantapdsadikaya
vinayatthakathaya tikam Arnguttaragamavaratthakathdya tikam sammoha-
vibbhamavighatakarim akdsi atthdya samyamiganassa padhanikassa gantham
aka Vinayasangahanamadheyyam.

“S3s-dip Ce 1880, v. 1202; de Zilva Wickremasinghe, as above note 19, p. xv;
PLC, p. 192; CPD, Epilegomena to vol. 1, p. 50*, 3.8.1, (6): Abhidharm-
drthasangrahavistarasannaya; H. Saddhatissa, “Introduction” in Abhidh-s and
Abhidh-s-mht, p. xviii; “Introduction” in Upas, p. 46.. Cf. also Pit-sm 239.
*Descriptive catalogue of the Hugh Nevill collection (HNP), compiled by Hugh
Nevil, p. 21, quoted in Somadasa, Cat, vol. 1, p. 233.

*W.A. de Silva, as above note 19, p. 266, Ms. 1743 (Abhidharmartha Sangraha
Sanne); Somadasa, Cat, vol. 1, pp. 233-36, Mss. 6601(1), 6601(2)
(Abhidhammatthasangahapuranasannaya); LPP, vol. 1, p. 6, s.v. Abhidhamma-
tthasangaha Sannaya (many Mss.), vol. 2, p. S, s.v. Abhidhammatthasangaha
Sannaya, Abhidharmarthasargraha Sannaya (many Mss.).

*First - edition: Ce 1897, ed. by T. Paiifiamoli Tissa with the help of
M. Dhammaratana Tissa, Peliyagoda (see L.D. Bamnett, 4 Supplementary
Catalogue of the Sanskrit, Pali and Prakrit Books in the Library of the British
Museum (London: British Muse:um'g 1906-28), vol. 1, column 42); second
edition: Ce 1916, ed. by Pafifiamoli Tissa (Ambalamgoda: W.E. de Silva and
R.C.P. Weerasuriya, Vijaya Printing Press, 1916); third edition: Ce 1926, ed. by
Pafifiamoli Tissa (Ambalamgoda: W.E. de Silva, H.S. de Silva and R.CP.W.
Vaidyaratna, Vijaya Printing Press, 1926); fourth edition: Ce 1950, ed. by

Continues...

Sariputta and his works 173

In the colophon of Abhidh-s-sn*’ Sariputta is also mentioned as
the author of the following four works:*®

7. Visuddhipathasarigaha *

8. Kammatthanasangaha ® Pit-sm lists Kammatthanadipani
as the work of Sriputta, and according to Pit-sm® a manuscript of this
work is held in the National Library, Rangoon. Itis not clear if thi$ is the
same work as Kammatthdnasamgaha which is listed in the colophon of
Abhidh-s-sn.

9. Mangalgsuttatiki® Hoerning® lists a Burmese Pali
manuscript of Marigalasuttatika held in the library of the British

Pafifiamoli Tissa, (Colombo: 1950) (see Shingyd Yoshimoto, “On the
Sdrasangaha”, Bukkyd Kenkyi, vol. XXIV (1995), p. 131).

9See text at the end of this article and also Somadasa, Cat, vol. 1, p. 235.
SAccording to A. P. Buddhadatta and H. Saddhatissa the first three works are
not known any more and the fourth work, Sampasdadani, they do not mention at
all; see A.P. Buddhadatta, Palishityaya (Ambalamgoda: Ananda Potsamagama,
1956), vol. 1, p. 251; AP. Buddhadatta, Theravadi Bauddhdcaryayo
(Ambalamgoda: S.K. Candratilaka, 1960), p. 78; H. Saddhatissa, “Introduction”
in Upas, p. 46.

®This work seems to be lost; I could not find any further reference.

“LPP, vol. 2, p. 14, s.v. Kammatthnasamgaha, (also called Duvidhakamm-
atthana?), lists four Mss. held in the temple libraries in Sri Lanka. Further

. research is needed here.

“Pit-sm 364 (see also above note 27).

€Cf. text at the end of this article, v. 9: Mangalassa ca suttassa vannandya
suvannand, viffidnam likhitd tika bhikkhiinam rativaddhani. Hugh Nevill,
quoted in Somadasa, Cat, vol. 1, p. 233, wrongly identifies this work as
Margalasuttavannand (Mangalatthadipani); H. Saddhatissa (“Introduction” in
Upas, p. 46) calls it Mangalasuttasangaha which seems to be a mistake (cf. v. 9
quoted above).
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Museum. If the colophon of Abhidh-s-sn is correct this could be a work
of Sariputta.

10.  Sampasddani. Perhaps this work is related to

' Samapasadaniya Suttanta of DN.* Among the works of unknown

authors Gv® lists also Pasddani and Pasddajanani. LPP* lists the
following Sinhalese works which could be related to Sampasadani:
Sampasddaniyasuttapada-dnuma, Sampasadaniyasuttavyakyava,
Sampasadaniyasuttasannaya. From the colophon of Abhidh-s-sn it is
not clear in which language the Sampasddani was written,

The above four works are mentioned in the colophon of Abhid-
s-sn as follows:

Visuddhipathasangaha [was written] for the forest-dwelling
bhikkhus, a collection of the objects of meditation
[Kammatthanasangaha) for the bhikkhus, who contemplate the
objects of meditation ... the precious Sampasddani was
composed to produce joy for the hearers and for the benefit of
the wise ... and a delight-increasing fikd, which is a thorough

“Hoerning, “List of Manuscripts in the British Museum”, JPTS (1883), p. 140,
Ms. 17,554 (6 foll. ka-kir). LPP, vol. 3, p. 163, s.v. Margalasuttatika, wrongly
identifies the entire Ms. 17,554 (180 foll.) as Marngalasuttatikd, the Ms. contains
two texts: Mangalasuttatika (first 6 foll. only) and the first half of
Mangalatthadipani. See the unpublished List of Pali Manuscripts, [excluding
the Nevill Collection (Or. 6599 - 6616)], British Museum, cat. no. B.14. (F.1/f),
London, n.d., p. 8.

“DN I 99, 1 - 116, 10.

“Gv 62, 34 (Pasadani), 72, 19 (Pasadajanani). Cf. text at the end of this article,
v. 6: pasadajananatthdya ... racit@ Sampasdadani.

“LPP, vol. 1, p. 101; vol. 2, p. 76.
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exposition of the commentary on Mangalasutta, was written for
wise bhikkhus 5

11. Paddvatgra. This is the only work which is in many
secondary sources ascribed to Sariputta,*”® but it is not mentioned in the
colophon of Abhidh-s-sn. This work seems to be lost.* In the Pagan
inscription a work called (padavasara) mahacat is mentioned and it is
identified by G.H. Luce and Tin Htway as: “Paddvaha mahacakka? ’
Query Padavatdra, a Sanskrit work on grammar by Sariputta (PLC 190),
or Sadavatdra (cf. [Ms. no.] 165 above)?”.® Bode also mentions the
same work but reads it differently: “Paddvahdmahdcakka
[Padavatdra?T"." Sas-dip™ ascribes the authorship of Padavatdra to
Coliyacariya Sariputtatthera, who according to H. Dhammaratana “lived

9See text at the end of this article and cf. Somadasa, Cat, vol. 1, p. 235
Mangalassa [ca] suttassa vanpandya suvannand, vimAanam likhita fika
bhikkhiinam rati vaddhati.

“de Zilva Wickremasinghe, as above note 19, p. xv (refers to the preface ©
printed edition of the Moggallana-parijiki-pradipa); PLC, p. 190 (refers ©
preface, p. xvi, printed ed. of Moggallana-parijika-pradipa); CPD, Epilegomena
to vol. 1, p. 56*, (5.3,3 (refers to 5.3,11(2) (=Maudgalydyana-paricika-
pradipaya, Ce 1896), p.XV, 27); CE. Godakumbura, “Introduction” in
Catalogue of Ceylonese Manuscripts (Copenhagen: The Royal Library, 1980),
p. xxvii and n. 2. See also H. Bechert, “Sanskrit-Grammatiken in singhalesischer
Uberlieferung”, StII 13/14 (1987) [Festschrift W. Rau], p. 10, note 26.

®PLC, p. 190; H. Bechert, as note 68, p. 10;

®G.H. Luce and Tin Htway, as above note 24, p. 236, Ms. no. 169.

"PLB, p. 106, Ms. 169.

"P8as-dip Ce 1880, v. 1244: Colivacariyo Sariputtatthero mahamati,

Padavatdram dhammavataranattham aka subham. So also H. Bechert, as note
68, p. 10 and note 26 (refers to Paiicikdpradipaya, p. 236); A.P. Buddhadatta,
Theravadi Bauddhdcaryayd (Ambalamgoda: S.K. Candratilaka, 1960), p. 82
(refers to Paricikapradipaya).
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at Bodhimangai in Chola country”.” This is most probably true, since
Padavatara is the only work which is not mentioned in the colophon of
Abhidh-s-sn, where the most detailed list of Sariputta’s works is given.”*

According to Hugh Nevill”® and Somadasa’ the colophon of
Abhidh-s-sn was written by Sarjputta himself. Since the list of works
given in the colophon is very detailed this suggestion could be correct. In
the colophon of Dath, written in the beginning of the 13th century by
Dhammakitti, who was one of Sariputta’s immediate disciples, only four
works in the above list are given: Sp-t, Mp-t, Palim and
Paricikalankara”  The colophon of Abhidh-s-mht written by
Sumangala, who was also one of Sariputta’s disciples, mentions only
Saratthadipani (Sp-t) as the first work of Sariputta’s “exposition on
Vinayatthakathd and so on”.” It seems that Sp-t, which is mentioned in
all three colophons, was considered Sariputta’s “first and foremost
work”,” All three colophons were most probably written not later than
the 13th century.

Saddhammasargaha (Saddhamma-s), which was written about
AD 1400 in Siam,* ascribes to Sariputta only one work, i.e. Palim.®' All

®H. Dhammaratana Thera, Buddhism in South India, The Wheel Publication No.
124/125 (Kandy: Buddhist Publication Society, 1968), p. 41. See also PPN, vol.
2,p. 1118.

See text at the end of this article and also Somadasa, Cat, vol. 1, p. 235.
®Somadasa, Cat, vol. 1, pp. 233.

*Ibid., p. 235.

"See the discussion on Paricikalankara above.

PAbhidh-s-mht 212, 13-14: samvannanad ca vinayatthakathadikinam
Saratthadipanimukha. v

PH. Saddhatissa, “Introduction” in Upas, p. 47. Cf. PLC, p. 192.

®H. Penth, “Reflections on the Saddhammasangaha”, JSS 65, I (1977), pp. 259-
280.
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the fikas, including Sp-t and Mp-t, which are clearly mentioned in the
colophons of earlier works (Abhidh-s-sn, Abhidh-s-mht, Dath) as the
works of Sariputta, are in Saddhamma-s ascribed to the “elders” (thera
bhikkhit) or the “great elders” (mahatherd),® who are also mentioned as
“the teachers of the fikds” (tikacariyd).®® Although “it is significant that
Sariputta’s name is not mentioned in this connection, and that no special
works are assigned to him by the author of Saddhammasangaha”, there
is, according to Malalasekera, “no doubt that the account of the fika
compilation, as given here [i.e. in Saddhamma-s], contains more than a
germ of truth”.® The main aim of the council held during the reign of
Parakkamabahu I and presided over by Dimbuldgala Mahakassapa was
to reconcile different communities of sangha which “had been torn by
various schisms”.®* Although “they accepted the authority of the
common canon and of Buddhaghosa’s commentaries” they “interpreted
various points of teaching in their own way” and “these interpretations
were written and handed down in [different] fikds”.® The council
presided over by Mahakassapa realised the need “[to bring] these various

YSaddhamma-s 63, 15-16: Sdgaramatingmena therena racitam idam,
Vinayasamgaham nama vinayatthappakdsanam.

®Saddhamma-s 59, 14 - 61, 30.

®Saddhamma-s 62, 13.

¥PLC, p. 193. Cf. H. Saddhatissa, “Introduction” in Upas, p. 47.

SPLC, p. 193.

¥PLC, pp. 193-194. Cf Saddhamma-s 58, 31 - 59, 2: kattha ci anekesu
ganthipadesu Sihalabhdsdya niruttiyd likhitaii ca kattha ci milabhdsaya
Magadhikaya bhasantarena sammissam akulafi ca katva likhitari ca; also 61, 10-
18. Similarly also Sp-t Be 196012, 5-16. According to Lily de Silva (“General
Introduction” in Sv-pt, p. Xxxvi) ganthipadas “formed a sort of basis for the
compilation of the fikds during the Polonnaruva period, and the @3 authors
openly acclaim their indebtedness to these ganthipadas [see Sp-t Be 1960 I 2, 7-
8] . ‘
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tikas together and [make] a synthetic sumary of them all”.¥" Therefore
according to Malalasekera “these fikds may be regarded as the work of a
school, rather than of single individuals”,® as also the parallel passages
found in many other fikas seem to indicate.

To conclude, I reproduce below the colophon of Abhidh-s-sn,*
where all the works of Sariputta except Paddvatdra are mentioned:

ramme Pulatthinagare nagaradhiraje

rafinid Parakkamabhujena mahdabhujena

karapite vasati Jetavane vihare

yo rammahammiyavariipavanabhirame [1]
sabbattha patthatayasena visdradena
suddhdsayena parisuddhakulodayena
takkagamadikusalena yatissarena

Sdrisutena yatind gurund gunena (2]

yoginam upakardya kato Vinayasangaho

ten’ eva racita ¢’ assa linatthapadavannana [3)
bhikkhiinam ‘rafifavasinam Visuddhipathasangaho
kammatthanikabhikkhiinam kammatthanassa sangaho [4]
Candagomabhidhanena racita sadhusammata
paiicikd ramaniyena 'lankdrena ca bhisitd [5]
pasadajananatthdya sotiinafi ca mahdrahd

¥PLC, p. 194. According to H. Saddhatissa (“Introduction” in Upas, p. 47,
n. 154) “the Linatthappakdsini on Buddhaghosa’s commentaries to the four
Nikayas written earlier by Dhammapdla might surely have been consulted in this
recompilation of fikds™.

®pLC, p. 194.

® Abhidharmarthasangrahaya Sanna, ed. by Pafifidgmoli Tissa, 3rd ed
(Ambalamgoda: W.E. de Silva, H.S. de Silva and R.C.P.W. Vaidyaratna, Vijaya
Printing Press, 1926, B.E. 2469), p. 257; cf. Somadasa, Cat, vol. 1, p. 235. For
other editions of Abhidh-s-sn, see n. 56 above.
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vififiinafi ca hitatthdya racitd Sampasadani [6]
Vinayatthakathdydpi suvisuddhapadakkamd

tika viracitd ramma vinayarfiupasamsita [7]
Anguttaranikiyatthakathdya ca anakula
bhikkhiinam patubhdvaya tikd pi ca susankhatd [8]
Marngalassa ca suttassa vannandya suvannand
vififiinam likhitd tika bhikkhiinam rativaddhani®® [9]
karkhavinayanatthdya Abhiddhammatthasangahe
bhikkhiinam likhitam gantham Sthalaya niruttiya [10]
Parakkamanarindassa narindakulaketuno®

namena tilakam vuttam nakkhattapathanissitam {11]

¥

yam cande®® Candabhiitam nisitataramatim Paninim paniniye
sabbasmim takkasatthe patutaramatayo kattubhitam va tan
tam

mafifiante Kalidasam kavijanahadaydnandahetum kavitte
sayam lokatthasiddhim vitaratu racand tassa Sarisutassa.
[12]93

Canberra ' Primoz Pecenko

%Somadasa, Cat, vol. 1, p. 235 reads rati vaddhati.

"bid., reads -ketuna.

"bid., reads cande.

®According to A.P. Buddhadatta this verse was written by one of Sariputta’s
disciples, see Theravadi Bauddhacaryayo (Ambalamgoda: S.K. Candratilaka,
1960), p. 79.
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The 1. B. Horner Lecture 1995
Lexicography, Pali, and Pali lexicography

My official tile at Cambridge includes the words Pali
Lexicography — a rather general and abstract way to refer to what I an
engaged in, which is something much more specific: the writing of a new
Pali-English Dictionary for the Pali Text Society. I should like to speak
about that dictionary, about what it will be like, what it will .aim to do,
how it is being written. But I shall speak also about the business of
dictionary-writing, and about the history of Pali lexicography in
particular.

I would like to begin with a quotation, from a preface —
prefaces and quotations, which are part of the stuff of dictionary writing,
will feature fairly prominently in my remarks tonight. So, from a preface:

It is the fate of those who toil at the lower
employments of life, to be rather driven by the fear of
evil than attracted by the prospect of good; to be
exposed to censure, without hope of praise; to be
disgraced by miscarriage, or punished for neglect,
where success would have been without applause, and
diligence without reward. Among these unhappy
mortals is the writer of dictionaries; whom mankind
have considered, not as the pupil, but the slave of
science, the pioneer of literature, doomed only fto
remove rubbish and clear obstructions from the paths
of leaming and Genius, who press forward to
conquest and glory, without bestowing a smile on the
humble drudge that facilitates their progress. Every
other author may aspire to praise; the lexicographer can

Journal of the Pali Text Society, Vol. XX1I, 1996, pp.1-34
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only hope to escape reproach, and even this negative
recompense has been yet granted to very few.

That is the opening of Dr. Johnson’s Preface to his Dictionary. I
hope you can enjoy the power of his rhetoric and language. I fear that,
unless you have ever been a dictionary-writer, you will not appreciate the
truth of what he says. Lexicographers inhabit a closed and secret region,
unvisited, unknown to others. I have more in common, more fellow-
feeling, with other writers of dictionaries than with those who seem
nearer to me, such as the denizens of Oriental Faculties, or indeed other
Pali scholars, and 1 shall frequently use the words of three
lexicographers, Johnson, Monier-Williams and Stede, to express my own
feelings.

If you read the prefaces to dictionaries — although you
probably won’t: they are usually read only by other lexicographers — but
if you were to read the prefaces, you would often find, not the sober
statement of the aims of the dictionary, its format, and how best to use it
that you might expect, but a passionate apologia, a piteous cry about the
difficulties, the despairs, the unlooked-for but unavoidable delays, the
dastardly or dull-witted acts of others — a preface which in rugby
parlance is getting its retaliation in first. One aspect of my talk is a kind of
preface to the Pali-English Dictionary on which I work, and if you think
you hear a note of defensive self-justification, you are probably right.

I have said there will be quotations and prefaces. Another theme
will be of evolution and relationship. I am associated with Darwin
College, Cambridge, and a Darwinian slant seems appropriate.
Lexicography indeed illustrates Natural Selection, or perhaps better the
Survival of the Fittest — rather literally, as the work seems to take a
heavy toll. Who can forget Dr. Schonberg, described by Monier-
Williams in the introduction to his Sanskrit Dictionary ?
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(He] came to the work in a condition of great physical
weakness, and [his] assistance only extended from
May 1884 to July 1885, when he lef} meto die;
i
or indeed Prof. Goldstiicker, commemorated in the same introduction,
who

... was singularly unpractical in some of his ideas ...
he finished the printing of 480 pages of his own work,
which only brought him to the word arimdama ...
when an untimely death cut short his lexicographical
labours;

M

but you may not know of Herbert Coleridge, first editor of the New
English Dictionary (later the Oxford English Dictionary) who

died in 1861 at the early age of 31, from consumption
brought on by a chill caused by sitting in damp clothes
during a Philological Society lecture. When he was
told that he would not recover he is reported to have
exclaimed, “I must begin Sanskrit tomorrow”.

His successor as editor-in-chief, Sir James Murray, died in July 1915,
after 36 years’ work; the last part of the Dictionary appeared in the
beginning of 1928. Monier-Williams himself completed the Sanskrit
Dictionary only a few days before his death, and did not see it published.
And of course, Thomas William Rhys Davids, begetter of the Pali Text
Society’s first Pali-English Dictionary, died in 1922, three years before
the final part of that dictionary was published. I do not say that
lexicography is a dangerous pursuit — only that the project is often
longer-lived than the writer.
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And there is survival of the fittest in another way too: the good
dictionary makes others redundant. As in Sanskrit grammar Panini
survives, so in Sanskrit lexicography Amarasimha remains the chief
name. And he forms part of a chain or tree of development, — not a
series in which the succeeding practitioners out-do their predecessors, but
where each one makes use of what has gone before, using previous work
for a new kind of work. With both arrogance and humility, I set myself at
a present point on this line of succession, taking a place in a parampara
of workers in words.

Claus Vogel begins his survey of Indian Lexicography with
these words:

Lexicographic work started in India ata very early date
with the compilation of word-lists (nighantu) giving
rare, unexplained, vague, or otherwise difficult terms
culled from sacred writings.

Already you can see the line of descent: I spend much of my time with
rare, unexplained, vague or otherwise difficult terms culled from sacred
writings. Of course the Nighantu is not like the Pali-English Dictionary,
but it does set a pattern for several centuries of Indian lexicography. It
begins with three sections of synonyms, the first section giving words
for physical things, beginning with earth, the second words for man and
qualities associated with man, the third words for abstract qualities; then
follows a list of difficult words; and finally a section of the names of
deities, beginning with Agni. To the user of a modem dictionary it all
seems rather disorganised — the order of words often appears arbitrary,
verbal forms occur beside nouns or adjectives — but if we add to it
Yaska’s Nirukta, of the early centuries BC, we have various elements
which will persist. Yaska defines the obscure or difficult words, often
giving an etymology or derivation, quoting the Rg-vedic verse and

e o |

Lexicography, Pali and Pali lexicography S

adding a commentary to explain or justify his definition; he considers
suffixes and particles, describing their sense, their position, their use,
noting differences between Vedic and Classical Sanskrit, again
supporting his assertions with quotations. One recognises the method.
One recognises other things too. His etymologies are usually fanciful;
and already there is present a characteristic of many (perhaps all)
lexicographers and commentators: often they don’t know what the word
means. Dr. Johnson, when asked by a lady why he defined 'pastern’ —
wrongly — as the knee of a horse, replied ‘Ignorance, madam, pure
ignorance’. Look for example at Nirukta 2:7 foll. where Yaska gives two
meanings for the word nirrti, neither of which is that given to it in the
Nighantu. And the Nighantu and Yaska are like the Pali-English
Dictionary in this, that their concem is with a limited and fairly
homogeneous body of texts; their function is as a teaching aid in the
interpretation of scripture; the definitions and explanations must make
sense within the world-view of that scripture, not merely in some abstract
and general linguistic sphere.

We have similar material in the Pali Canon itself, although we
don’t have any lists of words without contexts. But in the Vinaya Pitaka
the important words in a rule are explained or defined. This is definition
with a specific and limited purpose: to make clear precisely what the
sikihapada refers to, so that there is no doubt about what is an dpatti and
what not. It is not quite definition in the way we would expect in a
dictionary. See Vin III 23,37 foll.: the rule begins yo pana bhikkhu ...
and the old commentary has

Yo pand tiyo yadiso yathdyutto yathdjacco yathanamo
yathagotto yathasilo yathavihari yathagocaro thero v
navo va majjhimo va eso vuccati yo pand ti. bhikkhi ti
bhikkhako i bhikkhu, bhikkhdcariyam ajjhiipagato t,
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bhmnapatadharo ti bhikkchu ... ehi bhikkhii i bhikkhu

In this case, various explanations are given, and one is chosen as most
appropriate for this particular context. Or see Vin IIT 189,11:

updsikd ndma buddham saranam gatd dhammam
saranam gata sangham saranam gata.

Sometimes the old commentary is closer to that method of synonyms we
are familiar with, eg Vin III 46,35:

adiyeyya ti adiveyya hareyya avahareyya iriyapatham
vikopeyya thana caveyya sanketam vitindmeyya.

And already there are grammatical explanations, eg VinIIl 73,33:
ambho purisd ti Glapanavacanam etam.

The real lexicographical text is the Niddesa, which deals with
each word of the Atthaka and Pardyana vaggas of the Sutta Nipata in a
way which supplies the place of a dictionary. Practically every word is
clarified, either by synonyms, or by what is really a doctrinal exegesis, or
by a statement of the word’s grammatical form and function. Let us look
merely at the first verse of the Kamasutta:

kamam kamayamanassa tassa ce tam samijjhati
addha pitimano hoti laddhd macco yad icchati

The Niddesa tells ‘us there are two types of kdma — vatthukama and
kilesakama. Tt then explains the two types, giving many examples.
Synonyms are given for kdmayamanassa, samijjhati, pitimano, macco
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and icchafi. tassa is explained as any sort of man or god. addhad is
defined as an expression for cerainty: ekamsavacanam
nissamsayavacanam efc. pitimano is split into piti and mano, and
synonyms given. For laddha the more familiar form labhitva is given,
with more near synonyms. And this is the pattern throughout the
Niddesa. It is rather wasteful, as when a word recurs, the same
explanation is given in full. But this is of course a text to be memorised.
Every repetition both relaxes the effort and reinforces the message.

A comparable practice is followed in the Petakopadesa #nd
Nettlpakamna, especially in the vevacana sections. And in all these texts,
the Vinaya, the Niddesa, Petakopadesa and Netti, we recognise a primary
aim, similar to that we saw in the Nighantu and Nirukta, first to clarify
the words of the Buddha, to specify their acceptation, and then to place
those words within the overall teaching, to define not merely what a
particular word can mean, but what it means in that context and in the
context of the dhamma as a whole. And this is an aim I think even an
English twentieth century definer of Pali words must keep in mind. I
dread being asked what I do, for every word 1 say requires several
sentences of explanation. You may not be quite aware of the depth of
avijjd about Pali — in the sense both of ignorance and of wrong
knowledge — of those who are quite conversant with superconductivity
or Pre-Raphaelite painting or even medieval theology. But at some point [
say * Pali is the language of Theravada Buddhist texts’, and though that
statement is an attempt to make simple a complicated question, it
expresses an important truth. The Nirukta, the padabhdjaniya sections of
the Vinaya, the Pali-English Dictionary, look inward; they aim to tell
what a term connotes at a particular time in a particular context, not what
it might or could connote in a living, developing language.

The format of word-lists is used. by that other survivor i
Sanskrit lexicography, Amarasimha, of about the seventh or eighth
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century of our era, but in his work, Namalinganusasana, one is aware ¢:
more order. Like the Nighantu, he has sections of synonyms, beginning
with heaven and the gods, and including appellations of the Buddha.
Then there is a section of homonyms — words with more than one
sense, or words of the same form but different meaning; and then a
section of indeclinables. And our first Pali dictionary appears to be
mainly based on Amarasimha’s work. That is the Abhidhanappadipika
by a certain Moggallana who lived in the Jetavana vihira in Polonnaruva
during the reign and under the patronage of Parakkama Bahu I, in the
twelfth century of our era. The format of the Abhidhanappadipika is very
similar to that of the Amarakoga: it begins with three sections of
synonyms, the first section — saggakanda — dealing with heaven, the
gods, the quarters of space, time, mental states, virtues, vices, dancing,
musical instruments, objects of the senses, the Vedas, but beginning i
this case with the appellations of a Buddha, and of our Buddha, Gotama
(the first word is buddho), and including expressions for nibbdna. It
sounds rather chaotic, but in fact there is a sort of logical progression of
ideas, enough to help those who had to memorise it, who were also
helped by its being in verse, mainly in $lokas. The second section,
bhitkanda, deals with earth and countries, with towns and buildings; with
men and women, their bodigs, their omaments, their diseases and
disabilities, with their class and occupations; with forests and trees and
plants, with mountains, with animals, birds and insects; with rivers and
seas and lotuses; then we have adjectives, and other nouns which have
not already been covered. Moggalldna provides a conside;able amount of
information: synonyms are given in the nominative case, and where the
gender of a word is not clear from its form, the gender is specified, eg by
tthi or tthiyam for a feminine, napumsake for a neuter, nitthivam if the
word can be masculine or neuter. Not all is consistent — remember, it is
difficult to write any kind of dictionary, especially in verse. It is not
always clear ‘where a subject changes; and there are words to fill a line
which can be confusing. Most entries are lists of synonyms, but
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sometimes they merely list associated words, for example, after names
for Indra we are given the name of Indra’s wife, of his elephant, of his
chariot etc. And some entries list types of things, eg 147 lists types of
perfumes, 148 lists the six categories of tastes.

Moggallana’s next section, like Amarasimha’s, is of
homonyms. Here the head-word is in the nominative, and the meanings
in the locative, sometimes compounded. If the word in different senses
differs in gender, then the head-word is repeated with the appropriate
termination. The head-word is not always given first, but because it is the
only nominative, there is no confusion. And as with the synonyms,
gender is marked where there could be ambiguity or misunderstanding,
eg 808:

o
so bandhave ’ttani ca sam so dhanasmim anitthiyam
5@ pume sunakhe vutto 'ttaniye so tilingiko.

The words are given in descending order of the number of senses, or
perhaps, better, according to the length of the verse. The first word —
samaya, v 778 — has nine meanings in two anustubh lines; but dana, v
1014, has six meanings in one line. Otherwise, there is no obvious
method to the ordering of words. Occasionally a word is defined by
itself, but only in the Sinhalese edition, not in the Burmese. As often, we
wonder: does the Burmese reading give us the original text, or did some
Burmese editor recognise the unsatisfactoriness, and ‘emend’ ?

The final section of the Abhidhanappadipika deals with
indeclinables — particles, prefixes, adverbs. I am disappointed not to find
among the words for ‘where 7’ the form ko (Sanskrit kva), which is
recognised by Buddhaghosa and by Aggavamsa in the Saddaniti
(although Moggallana does give kva itself).
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Moggallana’s Abhidhanappadipika is based on Amarasimha’s
work, and perhaps other Sanskrit kosas, and he gives Pali words which
have not — not yet at any rate — been found i any Pali text, and we
might suspect these words are merely Sanskrit words Pali-ised. It may
be, rather, that comparatively late texts in Pali, not sufficiently studied by
lexicographers, make use of such words, and are Moggallana’s source
and justification. For Moggallana does not slavishly follow Amarasimha
— he is compiling a kosa for Pali Buddhist texts, with specifically
Buddhist words and ideas. For example, as well as that entry including
nibbana:

mokkho nirodho nibbanam dipo tanhakkhayo param
tanam lenam ariipam ca santam saccam andlayam ...

there are canonical references such as 157, listing the fourfold viriya.

The Abhidhanappadipika is by no means merely an historical
curiosity or indeed merely a guide to 12th century Pali. I think we can
assume it reflects a long tradition of understanding and, like
Aggavamsa’s Saddaniti, is the product of someone with a wide
knowledge of the texts. Both Moggallina and Aggavamsa give
explanations of difficult or obscure words or passages, which we should
take seriously. Often, when they seem to us to make statements contrary
to our Sanskrit-trained analysis, or to assign a sense to a word for which
we see no etymological justification, they are dealing with a specific case
in the texts which they need to interpret in conformity with its Buddhist
context, and they may be right in what they say. For example, the Pali-
English Dictionary explains tathdgata only as an epithet of an arhat (it
does not actually define the word). Abh 93 lists tathdgata among words
meaning a living being, and 1099 states: tathdgato jine satte. However
we explain or derive fathdgata, there are passages where it cannot refer
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only to the Buddha, and we must accept Moggallna’s testimony — that
is what he and the tradition understood, and it makes sense.

Accepting all that, nevertheless Moggallana is beginning with a
Sanskrit model, adapting it to Pali, and adding or changing where the

- Canon does not fit the model, and this cannot be ultimately satisfactory.

A Pali lexicographer now should make use of the Abhidhinappadipiki

- and its testimony, but should begin with Pali and the texts, trying to

explain what is actually there. As so often, we must find a Middle Way,
between the extremes of seeing the Pali Canon as an hermetically sealed,
self-sufficient corpus, best explained by itself, without historical or
linguistic context, or as a totally dependent system, which, to put it
crudely, exhibits a rather perverse misunderstanding of other systems of

- thought and analysis. Like Moggallina and Aggavamsa we must deal

with and interpret what is before us, not what might have been; but we
are free of some of their limitations and constraints.

The Nighantu and Yaska, Amarasimha, the Vinaya, Niddesa
and Moggallana — a long connected tradition leads to an Englishman,
Robert Caesar Childers, born in 1838, the son of the English chaplain at
Nice. In the early 1860s he was in $ri Lanki, first as a writer in the
Ceylon Civil Service, then for three years as private secretary to the
Govermor, Sir Charles McCarthy. He is said to have taken great pains to
understand the Sinhalese, studying their language and literature and
religion, even, mirabile dictu, giving up one of his vacations to study Pali
under Yatrimullé Terunninse. He himself, however, said that his effort
to learn Pali under a native pandit met with indifferent success. In March
1864 his health broke down, and he retumned to England, where, after
studying with Rost, in 1869 he published in the Journal of the Royal
Asiatic Society the Pali text of the Khuddakapatha with a translation and
notes. This was the first Pali text printed in England. He then devoted the
greater part of his time for the rest of his life to a Pali Dictionary. The
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first volume of that dictionary was published in 1872, the second volume
in 1875, by which time he was Professor of Pali and Buddhist Literature
at University College London.

If one reads Childers’ preface to his Dictionary, three things, I
think, strike one. The first is the absolute confidence of his assertions
about Pali and Pali Buddhism, probably none of which we would now
accept without reservation. Here is a thought on Pali:

. the softening or breaking up of groups of
consonants, the dropping of final consonants, the
absence of rigid rules of sandhi, the absence of sounds
like 7, s and au — all this gives to Pali a softness and
flexibility for which we may gladly exchange the
stately but harsh regularity of Sanskrit.

I shouldn’t imagine I'm alone among students of Pali in not rarely
sighing for the regularity of Sanskrit. And on Pali Buddhism:

... the North Buddhist books have no claim to
originality, but are partly translations or adaptations of
the Pali sacred books, made several centuries after
Gotama’s time, and vpartly 'late outgrowths of
Buddhism exhibiting that religion in an extraordinary
state of corruption and travesty.

This is hardly politically correct. But this vehemence springs, I feel, from
the second striking thing, a very sympathetic trait: his great enthusiasm
for Pali and Pali Buddhism. For example, he says:

If the proud boast that the Magadhese [as he considers
Pali to be] is the one primeval language fades in the
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light of comparative philology, Buddhists may console
themselves with the thought that the teaching of
Gotama confers upon it a greater lustre than it can
derive from any fancied antiquity.

And he compares Pali and the Canon with Dante’s Tuscan Italian and the
Divine Comedy. The third thing is the very small number of texts to
which he apparently had access, or at any rate lists as ‘Authorities
Quoted’: Minayeff’s Pratimoksasfitra; his own Khud&akapéﬂla;
Fausbell’s Dhammapada of 1855; the same scholar’s Five Jatakas and
Ten Jatakas; six suttas of the Digha Nikiya, with the commentary to three
of them, all in manuscript; Turnour’s Mahivamsa; and Trenckner’s
edition of the first chapter of the Milindapafiha; and not much else.

‘Except, of course, Moggallana’s Abhidhdnappadipika, edited by

Waskaduwé Subhiti, with whom Childers was in correspondence, and
who supplied him with much information. I think we must also believe
that Childers’ studies had made him familiar with many more texts than
he was able to cite.

I consider Childers’ Dictionary an admirable work. It is clear
and straightforward, although he gives his articles in the order of the
Roman alphabet, which requires concentration on the part of the reader, I
find. Compounds are given within the article. He gives a Sanskrit parallel
where possible; defines the word; quotes from a text, if available, and
translates the quotation. For the more difficult or doctrinal terms he gives
an exposition rather than a definition. Compare, if you can, Childers’
article on dhamma, in three columns, with PED’s article (seven and a
half columns). Childers begins with a list of definitions, and follows that
with quotations illustrating the various senses, translating these
quotations so that it is clear how he understands the word in each context.
PED seems to me confused in layout and organisation, and overweighted
with technical terms from psychology. Or compare the articles on
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kamma. Or read his very first article, on the negative prefix a-, an-. I
follow PED in describing the general use of the prefix, and giving
examples only in their proper place, but Childers’ article with its column
of various kinds of examples is illuminating and still to be read with
profit.
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His article on nibbdna is a long essay, and, like all of his
articles, is based on the texts and tradition. His evidences and sources are
the texts and the practitioners, and seemingly for him, as for me, the main
duty of a Pali lexicographer is to define words in a way that makes sense
within the texts as we have them, not as we fancy some original meaning
might have been, in some imagined original teaching.

Of course Childers’ Dictionary is not perfect— how could it be
atthat stage of knowledge of Pali ? There are words and passages he has
misunderstood, or where he has followed other writers like Gogerly who
had misunderstood. But it is a considerable achievement, and Childers
forms an important link in the chain of Pali lexicography. 1 quote now
from the Dictionary of National Biography:

After the completion of the Dictionary Childers with
unwearied zeal looked forward to renewed activity. He
had announced his intention of publishing a complete
translation of the Buddhist Jataka book ... but a cold
contracted in the early part of 1876 developed into a
rapid consumption, and he died on 25th July 1876 at
the age of 38 ... To an unusually powerful memory
and indomitable energy Childers united an enthusiasm
in the cause of research, a passionate patience, rare
even in new and promising fields.
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I like that ‘passionate patience’. The writer of that article in the
DNB was Thomas William Rhys Davids. He joined the Ceylon Civil
Service in 1866 — two years after Childers Teft — and stayed there for
eight years. He also studied Pali with Yatrdmullé Terunnansé, and,
although called to-the Bar in 1877, he devoted himself to the study of Pali
and Pali Buddhism for the rest of his life. An improved Pali-English
Dictionary was always one of his aims. In 1902 he hoped to begin to
create this dictionary. As his later collaborator wrote,

#

It was to be compiled on the basis of the texts issued
by the Pali Text Society since its foundation in 1882,
and it was conceived.. on an international plan,
according to which some seven or eight famous
Sanskrit scholars of Europe should each contribute to
the work. Every one of them was enthusiastic about it.
In 1903 Rhys Davids announced that the Dictionary
would be published in 1905, or at latestin 1906 ... by
1909 only one-eighth of the work had been done.
Gradually the co-workers sent back the materials
which Rhys Davids had supplied to them. Some had
done nothing at all, nor even opened the packets. Only
Messrs. Duroiselle and Konow and Mrs. Bode had
carried out what they had undertaken to do. After Rhys
Davids had again conferred with his colleagues at the
Copenhagen Congress in 1908, he published the full
scheme of the Dictionary in J.P.T.S. for 1909. Then
the War came and stopped the plans for good.

This unreliability of co-workers is another of those themes which run
through any account of dictionaries. Monier-Williams seems to have
found everybody lacking. He writes: '
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Nay, I am constrained to confess that as I advanced
further on the path of knowledge, my trustfulness in
others ... experienced a series of disagreeable and
unexpected shocks; till now ... I find myself left with
my faith in the accuracy of human beings generally —
and certainly not excepting myself — somewhat
distressingly disturbed.

And I have read that the Grimm brothers, in compiling their German
Dictionary, had found that out of eighty-three helpers only six were
satisfactory, and only one of them ideal.

To return to Rhys Davids: in 1916, when he was already over
70 years old, he decided to launch a provisional dictionary himself, with
the help of Dr. William Stede as co-editor. For years he had entered
quotations and references in his interleaved copy of Childers’ Dictionary,
a copy bequeathed to him by Childers himself, and this material was the
basis of the new dictionary.

The preface to the Pali-English Dictionary makes it clear that the
editors were fully aware of the limitations of their work:

... to wait for perfection would postpone the much-
needed dictionary to the Greek kalends. It has therefore
been decided to proceed as rapidly as possible with the
completion of this first edition, and to reserve the
proceeds of the sale for the eventual issue of a second
edition which shall come nearer to our ideals of what a
Pali Dictionary should be.

That was written in 1921. Again we meet a common theme. Put crudely,
do we get it right, or get it out? Sir James Murray was continually
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pressed, at times in rather unpleasant terms, by the Delegates of the
Oxford University Press to produce more quickly and less carefully.
Publish now, and correct in a later edition seemed to be the message. For
a Pali-English Dictionary I think the choice is less stark. Perfection is
impossible, as complete knowledge of the exact sense of every Pali word
is impossible. The compromise is, I think, to impose some limitation on
the material, and to accept that some problems are as yet insoluble and
move on, leaving a query, in order that one can publish within a
reasonable time. But to try to make sure that what one does assert, is as
accurate and justifiable as possible.

Rhys Davids’ preface is a mild statement; the Apologia appears
in Dr. Stede’s Afterword. There is much which, mutatis mutandis, 1

-could copy as a description of my own case. Listen, for example, to his

second paragraph:

When Rhys Davids ... entrusted me with the work, he
was still hopeful and optimistic about it, in spite of the
failure of the first Dictionary scheme, and thought it
would take only a few years to get it done. He seemed
to think that the material which was at hand (and the
value of which he greatly overrated) could be got ready
for press with very little trouble. Alas! it was not so.
For it was not merely and not principally a
rearrangement and editing of ready material: it was
creative and re-creative work from beginning to end,
building an intellectual (so to say manomaya) edifice
on newly-sunk foundations and fitting all the larger
and smaller (khuddakanukhuddakini) accessories into
their places. This was not to be done in a hurry, nor in
a leisurely way. It was a path which led through jungle
and thicket, over stones and sticks. .
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The style is not mine, but I recognise the problems.

T expect that all here are familiar with the Pali-English
Dictionary, and are well aware of its merits and deficiencies. It still seems

to me a fairly reliable guide for one beginning to read Pali. For the

majority of words, the definition is sufficiently accurate to enable one to
understand the text. Some definitions are, as I think, wrong, but that is
inevitable. Even had Rhys Davids and Stede had all the material now
available, they were bound — as are all lexicographers — to fail to
understand or to misunderstand some passages. On detail in PED I am
less happy. As it is one of my sources of material 1 look up all its
references. I have been surprised at the inaccuracy of these references, the
occasionis on which the same citation is given for two different senses of
a word, the long lists of citations of an identical expression, without that
fact being made clear in the article. One of my favourite misplacements is
sub voce acchard, Sanskrit apsaras, a celestial nymph, where both
citations from the Dhammapada atthakathd belong with acchard', a snap
of the fingers or a pinch. Dhp-a III 8,22 has the expression accharam
pahari, which refers to snapping one’s fingers as a gesture of dismissal,
but could mean ‘struck the apsaras’; there are apsarases in the story, but I
don’t think the thera struck any of them. I also find tedious the large
number of unilluminating citations from the commentaries to the
Petavatthu and Therigithi, which are very unsatisfactory editions —
again, perhaps inevitable, as very few commentaries had then been
published. I imagine you have learnt to be suspicious of the articles on
words which are not common or obvious, and to check, not only the
references given, but also Monier-Williams and Edgerton’s Buddhist
Hybrid Sanskrit Dictionary. It seems to me that Stede is sometimes
perverse in his refusal to take Sanskrit as evidence for the meaning of a
word. This is another subject on which we should take a Middle Way. I
have already stressed that a Pali Dictionary must define in the context of
the whole Canon and of Buddhist doctrine, and of course there are
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words, not only technical terms, which have a meaning in Pali distinct
from the Sanskrit sense — after all, that is exactly the sort of thing
Edgerton’s Dictionary is concerned with. ‘But equally there are words
which make perfectly good sense if identified with a Sanskrit equivalent,
without the need to find some special Pali connotation.

1 suppose what I don’t like about PED will become clear from
the ways in which my dictionary differs from it Perhaps primarily in
relation to style or tone. I find some of Stede’s assertions, and the
didactic tone of the longer articles, somewhat uncomfortable. 1 hope my
tone will be more neutral, that there will be less of the lexicographer and
more of the texts.

But perhaps now is the time to say a little about this
lexicographer. I have leamt what I know of Pali from two Presidents of
the Pali Text Society — only the best for me — first as an undergraduate
from Prof. Gombrich, a great enthusiast for the Pali Canon and an
inspiring teacher, and then, as a graduate student and collaborator, from
Prof. Norman, an equally inspiring teacher with an awesome knowledge
of words. And many years ago I wrote PTS invoices for, and drank the
coffee of, that previous President whose scholarship and generosity this
lecture commemorates. I feel, however, part of the parampara for
another reason: the texts of the Canon and the commentaries which I use
belonged to Miss Horner, and came to her, some from Lord Chalmers,
editor and translator, and some from the library of Prof. and Mrs. Rhys
Davids. So [ read the actual pages Rhys Davids read. That I account a
privilege and pleasure.

I have traced a lexicographic line — a little tendentiously —
from the Nighantu and the Vinaya to myself. I have not mentioned —
you may have noticed — a rather important dictionary, the Critical Pali
Dictionary of Copenhagen. I don’t intend to speak of it at any length,
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partly because I could not do it justice in the confines of this lecture, and
partly because, central though it is to Pali studies, it is tangential to my
theme, which is mainly of the Pali Text Society and English (or adopted
English) scholars. As it were, the branch bifurcates after the
Abhidhanappadipika.

The two motives for CPD were that abandoned Intemational
Dictionary scheme of Rhys Davids, and the work of Trenckner. Car
Wilhelm Trenckner (1824 - 1891), a Dane of very wide knowledge in
languages, who worked for thirty years teaching Danish and elementary
History and Geography in an orphanage, made transcripts of most of the

Pali manuscripts in the rich Copenhagen Collection, and of others from

London, and had made preparations for a dictionary, in the form of small
paper-slips containing words and references, or observations on grammar
and syntax, or quotations illustrating secular and daily life. In the Preface
to the first fascicle of CPD in 1925 the two editors, Dines Andersen and
Helmer Smith, briefly relate the history of the dictionary scheme, and the
idea that the redaction of the dictionary should take place at Copenhagen
where the work as it progressed could constantly be checked by means of
Trenckner’s material and with the manuscripts of the Rask Collection.
After the war had ended hopes of intemational co-operation, they write:

in 1916, the present editors conceived a plan of editing
the dictionary without the aid of foreign co-workers, a
task which must of course be calculated to cover at
least fifteen years.

Please note that ‘fifteen years’. Volume I (words beginning with short
a-) was brought to a conclusion in 1948. The Dictionary was so to speak
re-launched as — and really this time — an intemnational effort in 1958.
The first fascicle. of Volume II was published in 1960. CPD has
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eonﬁm:edbappeer,andhasnowdeﬂtwhhwordsbeginningbhm
several vicissitudes, its future now looks more secure.

CPD s a giant work. I have not read anywhere a statement of its
aims, but it strikes me as committed to completeness. Everything should
be examined, discussed, if possible explained, or even comrected. Light
should be shone in every musty comer; meanings, shades of meanings,
should be hunted down and dissected. I admit I have felt in some

-fascicles an oppressive weight of material: citation after almost identical

citation, with the worthy aim, I think, of illustrating the word from every
type and age of text; definitions divided, almost into infinity, n a
punctilious attempt to catch every nuance, pin down every metaphorical
use; compound after compound, even straightforward dvandvas, listed,
so that, I suppose, nothing should be unaccounted for. An exhaustive
dictionary and, of course, for any serious Pali scholar, indispensable. The
first volume, written by two men in whom a wide knowledge of Pali was
combined with expertise in philology, in grammar, in Sanskrit and other
Indo-Aryan languages in a way rarely seen, is meticulous, scholarly,
authoritative, instructive, awe-inspiring. Not all fascicles have reached
their standard, but the more recent have regained much of that authority.

I thought it might be interesting to look at examples of my three
predecessors — Childers, PED and CPD — before I talk, as the final
part of my lecture, of the New Pali-English Dictionary. I mentioned
carlier the word acchard, a homonym, meaning an apsaras or a snap of
the fingers. Here are the articles for that second meaning:

Childers: ACCHARA (f) A moment, the snapping of
a finger, the twinkling of an eye [akyara]. Ab 66.

You will see that Childers’ only reference is to the Abhidhdnappadipika.
We must assume that the word did not appear in those Jatakas or those
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portions of the Dhammapada commentary to which he had access in
Fausbell's editions. The derivation from Sanskrit aksara is presumably
merely a guess from the form. Unfortunately, Childers has not found the
most common acceptation of the word.
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PED: acchard' (f) [etym. uncertain, but certainly
dialectical; Trenckner connects it with @cchurita (Notes
76); Childers compares Sk. aksara (see akkhara);
there may be a connection with akkhana in akkhana-

i vedhin (cp. BSk. acchata Divy 555), or possibly a
relation to @ + tsar, thus meaning “stealthily”, although
the primary meaning is “snapping, a quick sound”} the
snapping of the fingers, the bringing together of the
finger-tips: 1. (lit.) accharan (sic) paharati to snap the
fingers J I1447; I 191; IV 124; 126; V 314; VI 366;
DhA I 38, 424; — as measure, as much as one may
hold with the finger-tips, a pinch J V 385; DhA II 273
(°-gahanamattam), cp ekaccharamatta DhA 11 274;
— 2. (fig.) a finger’s snap, ie a short moment, in
ekaccharakkhane in one moment Miln 102, and in def.
of acchariya (qv) at DA I 43; VvA 329.

I tend to think the etymological section - in square brackets - too long and
not ultimately helpful. aksara / akkhara seems ruled out on grounds of
meaning (if you looked up akkhara as advised, you would find ‘constant,
durable, lasting’). akkhana is mentioned apparently only on grounds of
meaning, that it suggests quickness, as sv akkhanavedhin it is glossed as
‘lightning’. The Divyivadina reference seems to me to have nothing to
do with akkhanavedhin: someone is woken acchatasabdena. Of course 1
can be smug here; I have the advantage of Edgerton’s dictionary article
on acchatd. The definitions are fine, although more information could
have been given, as you will see. Two of the references under meaning 1.
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are incorrect. And the commentators’ use in their definition of acchariya
belongs under meaning 1., not 2,; the Vv-a passage is wrongly translated
sV acchariya.

CPD: 'acchard, f (comp. also acchara-; Amg
acchard; acchata Vyu 138,42; etymol. unknown; TrPM
76 compared sa. acchurita, n. = nakhavadya, noting
vl acchurd- Thi 67; the Atthakathi derived acchariya
from this, see acchardyogga); 1. a snapping of the
fingers (like to sa. pucchafi, mukuti, mucuti), Abh 66;
in the phrase ~am paharati, (8) as signal of command.
Ja IV 336,3 (to a peacock); IV 438,5 (to dogs); Ps I
153,6 (1o a horse); — (b) expressive of reprimand: Ja
11 447,28; IV 124,20; Dhp-a I 38,4; Ill 8,22; 4146, —
(c) do. of dismissal or refuse [sic]: Ja I 19121;
V 314,14; VI 542,7; Dhp-a I 4242; — (d) do. of
disregard or contempt: Psll 524,5; — (e) do. o
satisfaction or joy: Ja VI 33625; — 2. the two or
three fingers by which a pinch is taken, ~aya ganhitva
(gahetvd), Dhp-a III 19,10-14 (¢f ib. 18,9: tihi angulihi
gahetva). Cf acchard-gahana. — 3. a pinch, ~am
sakkhariya (of sugar), Ja V 385,19. — I w
ekacchara-kkhana, ekacchara-matta.

The etymology section is more concise, and more sensible. As to the
definitions, I'm surprised at the placing of the Abh reference, which is
clearly concerned with measures of time, not made clear here. Also the
Sanskrit words do not add anything for me; they are all given as lexical in
Monier-Williams, so I do not know if or how they are used. So, are they
‘like t0’ acchara ? My next point is a matter of taste, perhaps. The
indication here of the context of the snapping of fingers is welcome, and
was missing from PED (even if you looked up all its references, you
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would not find the full range of uses). But I would prefer to illustrate the
contexts by quotation, as I do in my dictionary article, and as later parts
of CPD do. I will tatk about the articles in New PED in greater detail in a
few minutes, but firsta fewwordsaboutthedlcuonarymgeneml.

It would be silly and dishonest to deny any debt to PED. It is of
course the basis for my dictionary, a very -important source, a kosa of
scholarship. But I hope what we will produce will be a considerable
improvement. I want the New Pali-English Dictionary to be a useful aid,
and, as they say, user-friendly. I will tell you how I think it ought to be.

One aspect of the dictionary remains the same: it is to be
compiled mainly on the basis of the texts issued by the Pali Text Society.
If you compare the list of books consulted at the beginning of PED with
a current PTS List of Issues you will see that we now have much more
material.  There is available to me all of the Canon and its primary
commentaries. To that I add a number of later texts like the Mahavamsa
which have been published by the Pali Text Society; and, untike PED, the -
Abhidhanappadipika, the lists of verbal roots, the -Dhatupatha and
Dhatumaijusa, and Aggavamsa’s grammatical work, the Saddaniti. I am
able to consult some of the tikds, the sub-commentaries, in a Burmese
edition (only the tiki to Sumadgalavildsini has been. published by the
PTS), but I do not think the dictionary has fo cover these texts.
Exhaustiveness I leave to CPD. Up until recently I found occurrences of
words by means of PED and Childers, the Concordance, and the indexes
to whatever is indexed. Now  have also a CD-Rom of the Thai edition of
the Canon and commentaries, I haven’t yet used this, as I need a.pew
oomputerfont,butxtmaylnakethcgmhenngofmawmlmandmc
eﬂicxem——lhope ' .

» Whenlbeganwodc,mOctober1984 Iwaspmmtedwxﬁx
twenty-six wooden boxes, about eight inches wide by fifteen long, filled
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with cards on which had been pasted all the individual entries from PED.
(The work of cutting and sticking which must have been involved makes
me feel faint) And I started by checking the references on each card,
correcting them if necessary, adding any other pertinent references, and
generally tidying up the article. Within a very short time, I realised this
would not do. As Monier-Williams said:

In real truth I am bound to confess that I entered upon
my ... lexicographical carcer with a little too
magnificent audacity, and a little too airy hopefulness

1 remind you also of Stede’s words:

. it was not merely and not principally a
rearrangement and editing of ready material: it was
creative and re-creative work from beginning to end ...

It became necessary to use PED merely as one of a number of sources,
and 10 create an entirely new article. In the best of conditions such work
takes time. And it is made more time-consuming by the unreliability of
the material. I have spoken already of the deficiencies of PED; the
deficiencies of some of the editions came as a considerable shock. For
several texts I must automatically check every passage in the orieatal
editions. Not all mistakes can be specifically corrected in the Dictionary
— we would require at least another volume — but I hope some
obscurities will be removed, some ghostwords laid to rest.

A dictionary article must, as I think, contain a great deal of
information expressed as succinctly but as clearly as possible. It has two
strands to it the information I am giving about the word, and my
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evidence or justification for that information. The article is made up like
this: '

1. The form of the word: the stem for a noun or adjective; the
full form for an indeclinable; the third person singular (if the present is
attested) for a verb; if we have no present, then the form we have.

2. An indication of what sort of word it is: verb, noun, adjective,
etc, which also gives the gender. For example, if we look at some
dictionary articles: '

Lexicography, Pali and Pali lexicography

kasa, /. [S. kas3, kasd], a whip; Abh 370; Vin I
47,6 (~dya va vettena v ... haneyyum); M I 879
(vividhi kammakarana karenti ~ahi pi tilenti); Dhp 143
(so nindam apabodhati asso bhadro ~am iva); Th 878
(ankusehi ~ahi ca), Sp 998,28 (yo ... ~ahi hafifiati
ayam kasdhato); Mhv 38:82 (tilesi ~ay’ frtisu so pi
tam); — if¢ see kantaka-, — °abhighdta, m., striking
with a whip, whipping; Ud-a 185,7; ... ]

kasdva (and kasaya), m.n. and mfr. [S. BHS
kasdaya; Amg kasaya], ...

¥

kasambu, m. (?) [¢f BHS kasambakajita),
decomposed or rotten matter; refuse; Abh 224; A IV
172,7 (karandavam niddhamatha ~um apakassatha) =
Sn 281 (Pj 11 311,24 foll.: kasatabhiitam ca nam
khattiyadinam majjhe pavittham pabhinnapaggharita-
kuttham candalam viya apakassatha); — if¢ see anto-;
— °-jata, mfn., decomposed; rotten; Vin I 236,28
(tam puggalam dussilam ... antopiitim avassutam ~am,
Be, Ce so; Ee kasambukajitam; Sp 1287,7: ~an ti
akinnadosatdya sankilitthajgtam) = Ud 52,16 (Ud-a
297,24 safijitaragadikacavaratta silavantehi
chaddetabbatta ca ~am) = S IV 181,1 (~0); A IV 171,9
(rukkhdni antopiitini avassutdni ~ani); Vism §7,12*
(~0o avassuto papo); Nidd-a I 338,14 (~o ti
sankarasabhavo). . »

kasambuka, m. (or mf.) [kasambu + ka?,
rotten  matter (or: rotten), — °-jita, mfm,
decomposed; rotten; Vin II 236,28 (antopiitim
avassutam ~am, Ee so; Be, Ce kasambujatam) = 239,8
(~o, Ee so; Be, Ce kasambujato). -

akkhati and akkhayati!, pr. 3 sg. [S. akhyati],
declares, announces; tells, tells about; teaches; Vin Il
.202,5* (asandiddho ca ~ati);

Thus ‘kasambu, m. (?)’ tells you kasambu is a noun, and is probably
masculine, although I can’t prove it. ‘kasd, £ is a noun and feminine
(and I can prove it, see citations). ‘kasdva (and kasdya), m.n. and mfn’
tells you this word appears to have two forms, but kasava is the more
usual. It functions as a noun, when it can be masculine or neuter, and also
as an adjective. A designation m(fi). would mean that the word is in form
adjectival, but is found only in the masculine, probably functioning as a
noun. ‘akkhati and akkhayatil, pr. 3 sg.’ tells you this is the third
person singular of a verb, appearing in two forms, and that akkhdyati is a
homonym in Pali, being the form also of the third singular of the passive.
There follows

3. in square brackets, some explanation of the form of the word,
that is, an attempt to place itin a linguistic context. Compared with PED,
my statements are very brief, usually merely the parallel word in Sanskrit
and/or Buddhist Hybrid Sanskrit or another Prakrit. If you can remember
the article on acchara I quoted from PED, you might compare it with
mine:
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NPED: acchard', f [¢f AMg acchari, BHS acchatd;
Trenckner (Notes 76) connects with acchurita], ...

Ifthere is an equivalent form in Sanskrit, I go no further. Here perhaps
by implication I am didactic or demanding. While anyone who wishes
simply to read a Buddhist text can go straight to the definition, those who
have more interest in Pali itself, or who wish to contribute to a discussion
on meaning, should, in my opinion, know Sanskrit, and the Sanskrit
parallel should either tell them what they want to know, or send them off
to further research in Monier-Williams etc. When an equivalent form or
sense is missing in Sanskrit, it may be supplied by Buddhist Hybrid
Sanskrit or, say, by ArdhaMigadhi. If I've found no parallel, then I
would hope to give its relation to another word in the Dictionary, which
has parallels, or even, as a last resort, suggest an etymology. So, referring
to the articles above, for kasd we have the Sanskrit kasd, kasd,
straightforward. kasambu i more difficult, although there is BHS
kasambakajata. ‘¢f’ merely warns you that the word is not absolutely
parallel: I would expect anyone really interested to consult Edgerton.
kasambuka is obviously secondary (and is a reading found only in the
PTS edition); kasambu in square brackets should send you back to the
article on kasambu. For kasava I've written [S., BHS kagiya; AMg
kasdya]; this suggests that although the form kasdya is found in Sanskrit,
a meaning closer to the Pali is found in BHS, and that the usual Prakrit
form has -@ya, kasava being a specifically Pali development.

The information in square brackets is my first evidence for the
meaning of the word.

4. If the declension of the word is irregular, I give the iegular
forms. If it is a pronoun, I give the whole declension.
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5. Next comes the definition. It may be superfluous to say so,
but the definition is the most important, most demanding, and most

- personal part of the lexicographer’s work. Of course some words are

straightforward: I did not spend hours puzzling out the best English
equivalent for udaka. I thought of ‘water’ quite quickly. But even Dr.

‘Johnson speaks of

the labour of interpreting these words and phrases with
brevity, fulness and perspicacity; a task of which the
extent and intricacy is sufficiently shewn by the
miscarriage of those who have gencrally attempted it.

 And I quote Stede for Pali:

It needs careful and often intricate study to accomplish
this task, for even the most skilled and well-read
translators have either shirked the most difficult words,
or translated them wrongly or with a term which does
not and cannot cover the idea adequately. Thus many a
crux retarded the work, not to speak of thousands of
incorrectnesses in the text of the printed editions.

I hate to criticise a fellow lexicographer, but that ‘incorrectnesses’ — a
word which is indeed in the Complete Oxford English Dictionary, but is
rather recherché — sets me on one of my hobby-horses, even at the risk
of offence. I believe dictionaries, like translations, should be written in
their final form by those to whom the second language, the language
translated into, is native. And that only as a very, very last resort (one so
far distant that I've not yet come to if) should an English word be
manufactured, or a word be chosen because etymologically it bears some
relationship to the Pali, when its current connotation, or its definition in

" an English dictionary, is different.
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The definition should be as short and all-embracing as possible.
A dictionary definition does not have to contain every feasible English
translation — ‘it is not the last word. It is a starting-point for
understanding a sentence, a passage, a system of thought. Finding the
absolutely right English word in a particular context is the job of the
reader or translator. After the definition,

6. the citations, quotations, to justify what I have already said.
The choice of quotation is the second most personal part of the work, and
the most interesting. I have decided almost always actually to quote
passages, not merely cite them, as a bare reference tells you very little.
There will be more Pali in my dictionary than in PED or the earlier parts
of CPD. For example, to return to acchard, where CPD describes the
usage, [ illustrate with quotations, to show just when people snapped
their fingers:

1. snapping of the fingers (~am paharati, as a gesture
of command; of annoyance, refusal, contempt; also as
a gesture of pleasure); Ja 1l 44728 (bodhisatto ~am
paharitva); IV 124,20 (13ja ~am paharitvd nassa vasali
... ti tajesi); Sv 43,16 (°-yoggan ti acchariyam, ~am
paharitum yuttan ti attho); Ps II 389,17 (kim tvam etthd
ti ~am pahari, so thitum asakkonto tatth’eva
antaradhayi); 1 161,8 (daharo ... ~am pahari, asso
agantva ... bhattam bhuiiji); Spk I 293,32 (eka pi gayi
eka pi nacci ekd pi ~am pahari); Cp-a 213,1 (tvam ito
afifiattha yahi ti tassa ~am pahari). ’

This may reflect my greater liking for language and literature than for
words; it also reflects my liking for the great English dictionaries of
Johnson and Murray, which are treasure-stores of notable writing i
English, teaching meaning by usage and context. I hope my selection
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serves several purposes. The passages should confirm or support the
definition; in the case of doubtful or unusual words, I would quote a

' commentary, which may be right and which mgy be wrong, as Stede

says. The passages should show the full spectrum of the senses of the
word. They should show the range of texts in which the word is found.
Some words occur only in verse texts, some only in the philosophical
texts, If the word is found throughout the Canon, I would try to quote
from each of several categories of text, such as the Vinaya, the verse
texts, the Jatakas, the chronicles, although I would not necessarily quote a
common word from the commentaries also. The information is rather
negative than positive: for example, if I give no Vinaya reference for a
particular word, it means I have not found that word in the Vinaya. The
quotations should exemplify various grammatical forms: for example I
might try to show two forms of the locative singular, if appropriate. For
verbs, I aim to give an example of each tense, especially forms of the
aorist, which cannot always be predicted. Thus sv akkhdni I list futures
and various aorists, as well as the absolutive, passive, past participle and
future passive participle. And finally I hope to show by my quotations
the usual context of the word, what other ideas it is associated with.
Notice sv kasambu the several occurrences of avassura. The difficulty
the choosing of quotations is to leave some of them out: there are so
many really interesting or quintessential or illuminating sentences in Pali.
And as Dr. Johnson in a similar dilemma said, “Some passages I have
yet spared, which may relieve the labour of verbal searches, and
intersperse with verdure and flowers the dusty deserts of barren
philology”. For example, sv akkhdna we don’t need Buddhaghosa’s
explanation, but it’s nice: akkhdnan i Bhdarata-Rémdyanddi (so in the
PTS edition; the Burmese edition has Bhdratayujjhanadikam). The article
continues with

7. compounds. First in the article there is reference to
compounds of which the head-word is the second or final member, and
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then a listing of compounds in which the head-word is the first member.
As a general rule, only those compounds appear in the dictionary whose
meaning is not easily predictable, or one of whose members is not
attested as a separate word. This general rule can and must be broken on
occasions, otherwise a false view of the language would result. For
example, look again at kasambu. The compound kasambujdta is not
difficult to work out; both members appear in the dictionary as separate
words, but not to list kasambujata and its occurrences would make
kasambu seem a much more uncommon word than it is. The article
might then end with a reference to another article, eg akkhati refers you
also to akhyati.

What more to say ? When will it be finished ?

It has been said that the experience of all
lexicographers, including Johnson, is that to be certain
of a date by which his dictionary will be fairly begun
or ended has been the lie in the soul.

The OED was originally planned for ten years but
actually took nearly fifty; nor does this include the
twenty years before, during which the millions of
citations forming the basis of the work were collected.

I will not answer my question. I simply call to witness Monier-Williams,
moaner extraordinaire, to attest what a terribly difficult and lonely job itis
writing a dictionary:

No-one but those who have taken part in similar
labours can atall realize the amount of tedious toil — I
might almost say dreary drudgery — involved in the
daily routine of small lexicographical details, such as

Lexicography, Pali and Pali lexicography
verifying references and meanings, making indices and
lists of words, sorting and sifting an ever-increasing
store of materials, revising old work, arranging and re-
arranging new, writing and rewriting and interlineating
copy, correcting and recorrecting proofs — printed, be
it remembered, in five kinds of intricate type, bristling
with countless accents and diacritical points, and
putting the eyesight, patience and temper ... to severe
rial .

But let Dr. Johnson speak for me one last time:

_These complaints of difficulty will, by those that have

never considered words ... be thought only the jargon
of a man willing to magnify his labours ... but every
art is obscure to those that have not learned it ... of all
the candidates for literary praise, the unhappy
lexicographer holds the lowest place ... It appeared
that the province allotted me was of all the regions of
learning generally confessed to be the least delightful,
that it was believed to produce neither fruits not
flowers, and that after a long and laborious cultivation,
not even the barren laurel had been found on it. Yet an
this province ... I enter’d with the pleasing hope, that
as it was low, it likewise would be safe. I was drawn
forward with the prospect of employment, which, tho’
not splendid, could be useful, and which tho’ it could
not make my life envied, would keep it innocent,
which could awaken no passion, engage me in mo
contention, nor throw in my way any temptation t©
disturb the quiet of others by censure, or my own by
flattery ... and whatever be the event of my
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endeavours, I shall not easily regret an attempt which
has procured me the honour of appearing thus
publickly ... [the Pali Text Society’s] most obedient
and most humble servant,

Cambridge

Margaret Cone

Chips from Buddhist WorkshOps
Scribes and Manuscripts from Northern
Thailand'

At the 4th International Conference on Thai Studies in Kunming
in 1990 some colophons of old Lin*na Pali manuscripts were discussed
in a rather general and preliminary way?. This survey can and will be
supplemented now by more detailed and new information gathered in the ™
meantime first of all while working on a catalogue of the collection of
Pali manuscripts kept at Vat Lai Hin near Lampang. This collection is
among the most remarkable ones by any standard anywhere in respect of
both age and quality of the manuscripts, the oldest dated of which was
copied in CS 833 : A.D. 1471. Today about 140 Pali manuscripts are
found in this collection, and quite a few fragments or single folios are sad
witnesses of the former existence of many, sometimes fairly old,
manuscripts, for originally this collection must have been substantially
larger and richer. This is not only proved by these fragments, but also by
those manuscripts which have found their way from Vat Lai Hin into
other libraries under unknown circumstances. Some are with the Siam
Society, Bangkok®, and at least one is today in the National Library,
Bangkok: no, 303/5, #2 129, ja 82/5: Samantapasadika, fasc. 5, which is
one of the missing fascicles of Siam Society no. 54, as proved by
identical measures and identical colophons. Otherwise the holdings of
older northern Pili manﬁscripts in the National Library are negligible as

' Manuscripts are quoted either in referring to the forthcoming catalogue: Die Pali
Handschriften des Klosters Lai Hin bei Lampang/Thailand” or to the microfilms
of the “Preservation of Northern Thai Manuscripts Project” (PNTMP). — The
letter @ is used for the “o ang™.

' 0. v.Hiniber: On some colophons of old Linni Pili manuscripts, in:
Proceedings of the 4th Intemational Conference on Thai Studies. 11-13th May
1990. Kunming 1990, Vol. IV, p.56-77.

*Cf. O. v.Hiniiber: The Pali manuscripts kcgt at the Siam Society, Bangkok. A
Short Catalogue. JSS 75.1987, p.9-74.



